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PREFACE 


The Studies gathered in this volume comprise several liturgical, patristic and 
historical essays on early Eastern Christianity, grouped in the following three 
larger sections. 


The Significance of Greek, Syriac, and Armenian Liturgical Terminology 


Essays | — ITI investigate a variety of important liturgical technical terms with 
far reaching implications for our understanding of liturgical and patristic texts, 
Essay 1, dedicated to the early form of the Rites of Initiation, deals with the Greek, 
Syriac and Armenian terminology for the oil and the anointing, demonstrating 
that there were specific terms which refer either to the prebaptismal or 
postbaptismal anointing. Through the close scrutiny of this terminology it is 
possible to show how the rites of initiation were re-interpreted in the second 
half of the fourth century, and how and why an anointing after baptism became 
introduced at that time, 

The general investigation of the origins of baptismal rites inevitably leads to 
a more detailed analysis of Jesus’ baptism in Essay IT: This study attempts to 
clarify some important issues of Spirit-Christology, based on an investigation 
of Jesus’ baptism in the river Jordan according to Greek, Syriac, and Armenian 
patristic sources, taking also into account the different Greek and Syriac gospel 
text of Mt 11, 27—29. 

Essay Ш represents a small fragment of an intended future book-length 
study of the evolution of the Armenian creed. This analysis of the vocabulary 
on the incarnation demonstrates the analogy between Syriac and Armenian 
translation techniques of Greek terms, and shows how the Syrians and Armenians 
eventually sought to render more closely the Nicene vocabulary of aapreoüévra 
by coining neologisms during the first half of the fifth century, and by the invention 
of a new vocabulary for évavipwmycavta during the sixth century. 

By these philological investigations in the essays І-Ш the author attempts 
in a modest way to continue the work of such eminent orientalists and litur- 
giologists as Anton Baumstark (* 1948) and his disciple Hieronymus Engherding 
(+ 1969), and in the context of the examination of the oriental creeds the 
author is building on the prior analysis of the Syriac creeds especially by the 
late André de Halleux, Sebastian Brock, and several other well known specialists 
in Syriac studies. 


The Origins and Development of Liturgical Structures 


This second group of studies examines some aspects of baptism and the 
anaphora, in particular the origins of the epiclesis and its inclusion at the 
prebaptismal anointing and the anaphora (IV). 
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Essays V and VI, both pioneering studies on the Armenian Office, are more 
closely centered around the development of liturgical units and structures, 
based on а comparison between the Armenian, Byzantine and Syriac offices. 
Here attempts are made to continue the work of Juan Mateos who introduced 
the author to Vergleichende Liturgiewissenschaft at the Pontifical Oriental 
Institute in Rome, a scholarly method indelibly linked to the name of Anton 
Baumstark and continued in Germany only by his disciple Hieronymus 
Engberding, to whom we owe the seminal study on the anaphora of Basil in all 
its oriental redactions, a work unrivalled to the present day, A. Baumstark and 
Н. Engberding were the only liturgical scholars with the ability to examine any 
given lrturgical text in Greek, Church Slavonic, Arabic, Georgian, Armenian, 
Syriac, Coptic, ог Ethiopian, and to pronounce astute observations on the value 
of the various texts based on detailed grammatical investigations. After the death 
of Baumstark (1948) and the retirement of Engberding, these philolagical skills 
in the context of liturgical studies rapidly declined in Germany. It was Juan Mateos 
S.J. who in the sixties established a School of Comparative Liturgiology at the 
Oriental Institute 1n Rome with special emphasis on the Byzantine and Syriac 
Rites from which other scholars, eminent 1n their own right emerged, such as 
Robert Taft and Miguel Arranz, both specialists in the Byzantine rite. As Robert 
Taft rightly observed: *... comparative oriental liturgiology ... remains a scholarly 
discipline practiced ex professo by very few’ (Liturgy in Byzantium and Beyond, 
p. VID. Whether Comparative Liturgy with its philological underpinnings will 
Nourish once more in Germany and elsewhere, and survive at the turn to the 
next century, remains to be seen. 


The Council of Ephesus and its Aftermath in Syria and Armenia 


Liturgy, dogmatic statements, and the formation of creeds grow in an historical 
context. The tale of rivalry between Antiochene and Alexandrian christology, 
the pro-Syrian factions among the Armenian hierarchy with their Antiochene 
christological tenets and the hellenophile leanings of their opponents is unfolded 
in the last study (chapter VII). It isa tale of tumultuous upheavals between rival 
factions in the context and aftermath of the council of Ephesus. 


For permission to reproduce these studies the author wishes to express her thanks 
to the following: Worship published ћу the Order o£ Saint Benedict, Collegeville, 
Minnesota (for chapter 1); the editors of Le Muséon Шу, Walter de Gruyter & 
Co. Berlin (HD; the Centre d'Etudes et de Recherches Pastorales, Antélias, 
Lebanon (IV); the Society for Armenian Studies (V); and the editors of Revue 
des Etudes Arméniennes, Paris (VI & УП), 
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The author is also grateful to her Assistant, Herr Lic.theol. Hans-Jürgen 
Feulner and her staff, especially her Secretary, Frau Ursula Laubis, and her 
Wissenschaftliche Hilfskräfte, Frau Anne Schmid and Beate Wöllle, for their 
unfailing technical assistance in preparing the General Index. 


PET EER rE TT GABRIELE WINKLER 
Universitat Tubingen 
June 1996 


PUBLISHER’S NOTE 


The articles in this volume, as in all others in the Collected Studies Series, 
have not been given a new, continuous pagination. In order to avoid 
confusion, and to facilitate their use where these same studies have been 
referred to elsewhere, the original pagination has been maintained wherever 
possible, 

Each article has been given a Roman number in order of appearance, as 
listed in the Contents. This number is repeated on each page and is quoted 
in the index entries. 


The Original Meaning of the Prebaptismal 
Anointing and its Implications 


The great variety of anointings at baptism has led to considerable 
confusion over their respective meaning. Moreover, scholars have 
nearly unanimously accepted the fact that the prebaptismal anoint- 
ing has a purificatory or even exorcistic purpose. Such an un- 
derstanding is certainly true for the baptismal tradition in the West. 
Hippolytus (third century), for instance, makes this statement im- 
mediately after the renunciation: “And when he has said this let 
him anoint with the oil of exorcism, saying: ‘Let all evil spirits de- 
part far from thee,'"' Here we see that the anointing is strictly 
linked with the preceding rite of renunciation. 

In the East, however, the prebaptismal anointing was not always 
associated with an apotropaic ritual. The Syrian rite of baptism, for 
example, knows of various anointings in connection with baptism 
— twice before and once after the baptism. Scholars were slow to 
accept the fact that the Syrian rite originally knew only one prebap- 
tismal anointing, namely, the pouring of oil over the head, and 
that only at a later period in history was the whole body anointed.” 

Before we consider the reasons why the East adopted first an 
anointing of the whole body (before baptism) and, second, an 
anointing following baptism, it will be useful to outline briefly the 
sources we are going to look at and to analyze them carefully. 

We can distinguish three main groups: those that refer inciden- 


' see E. C. Whitaker, Documents af Ihe Baptismal Liturgy, and ed. (London 1970) 5. 

* Even today, A. Р. J. Куп ("Ап Ancient Syriac Baptismal Liturgy in the Synac Acts 
of John,” Nomen Teslamentum 6 [1963] 227) and others suggest that originally the 
whole body and not the head was anointed, In a paper delivered at the Second 
Symposium of Syriac Studies held in Paris, 1 demonstrated the original structure of 
the Syriac rite of baptism, comparing the Syriac evidence with the oldest Armenian 
sources: Drientalia Christiana Analecta 202 (Rom 1977) 118—125. 
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tally to baptism; the commentaries and church orders; the baptis- 
mal ordines. 

To the incidental references belong the so-called Teaching of 5t. 
Gregory,” which forms part of the Agathangeli Historia; the Syriac 
Acts of Thomas (third century) and Acts of John (fourth century);? 
and the fourth century writings of Aphraates" and Ephrem,’ None 
of these sources refers to an anointing after baptism. 

Among the commentaries, baptismal instructions and church or- 
ders, attention should be drawn to the Didascalia,” the Apostolic 
Constitutions," the explanations of baptism attributed to Cyril of 
Jerusalem,’ the commentary of Theodore of Mopsuestia,'! and the 
baptismal instructions of John Chrysostom.' 

From the great variety of baptismal ordines, I choose the Arme- 
nian ordo! because of its great antiquity (the oldest manuscripts, 


"CThis Armenian document is now available in English: Е. W. Thomson, The 
Teaching of Saint Gregory: An Early Armenian Catechism, Trauslgtion and Commentary, 
Harvard Armenian Texts and Studies 3 (Cambridge, Mass. 1970). 

! See К. W. Thomson, Agathangelos: History of the Armenians, Translation and 
Commentary (New York 1976). 

‘See W. Wright, Apocryphal Acts af the Apostles Edited from Syriac Manuscripts in the 
British Museum and Other Libraries, 2 vols. (London/Edinburgh 1871). A. Е. J. Кя 
adopted the occasionally inexact translation of Wright in his new book, The Acts of 
Thomas. Introduction, Text, Commentary (Leiden 1962). 

"See the excellent study by E. J. Duncan, Baptist in the Demonstrations of Aplirastes 
the Persian Sage. Studies in Christian Antiquity 4 (Washington, D.C, 1945), 

‘See the edition and German translation of Ephrem's writings by E. Beck in 
various volumes of Corpus Scriptorum Chrishanorum Onentalium [CSCO] 
(Louvain). 

"Ges К.Н. Connolly, Didascalta Apostolorum. (Oxford 1929) 

"бее Е. X. Funk, Didascalia et Constitutiones Apastolarunm, 2 vols. (Paderborn 1905; 
reprint, Turin 1954]. 

See Б. L. Cross, St, Cyril of Jerssalem's Lectures on the Christian Sacraments: The 
Procntechesis and the Em Mystegoeical Catecheses (London 1951). 

"See А. Mingana, Commentary of Theodore of Morsuestia on the Lord's Prayer aud on 
the Sacraments of Baptism and the Eucharist: Woodbrooke Studies 6 (Cambridge 1933). 

"Ser P. W Harkins, St. John Chrysostom: Baptismal Instructions. Ancient Christian 
Writers 11 (Westminster, Md. 1903); A, Wenger, jean Chrysostome: Hui catechises 
baptismales inédites. Sources chrétiennes 50 (Paris 1957]. 

= See the English translation of Е. C. Conybeare, Rituale Armenorum. Being the 
Administration of the Sacraments gud Ihe Breviary Rites of the Armenien Church together 
with tte Greek Rites of Baptism and Epiphany Edited from the Oldest Mss. (Oxford 1905). In 
my forthcoming study, Das armenische Inifiationsriluale. Enkwicklungsgeschich све und 
liturgievergleichende Untersuchung der Quellen des:3, bis 30. Jahrhunderts (Rome: Instituto 
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which I quote, belong to the ninth/tenth century; however, because 
of structural and other internal criteria the Armenian ritual has to 
be compared with the Syriac sources of the third to fifth cen- 

turies "), In a few instances a brief glance at the Orthodox West 
Syrian" and the East Syrian baptismal ordo" can complete the pic- 
ture. 


TERMS USED FOR THE OIL AND THE ANOINTING 
One of the thorniest problems in the development of the rites of 
initiation is the historical evolution of the anointings in connection 
with baptism. In earlier studies various unproved hypotheses, inac- 
curate inferences and untenable conclusions about the original 
meaning of the various anointings have been suggested. Although 
L. L. Mitchell in his book on the anointings provides extensive 
documentation, the chapters on the Syriac evidence show consid- 
erable weakness." It any progress on this highly controversial issue 
is to be achieved, rigorous attention must be paid to the various 
terms used for the oil and the anointings. 

The Syriac and Armenian Terminology. It is striking that the oldest 
sources, of both Armenian and Syriac origin, never refer to the oil 
as myron, but invariably use "(olive) oil”: mesha (Syriac); iuf (Arme- 
nian); [elation = Greek]. This usage is found in the Didascalia,'" the 
Acts of Thomas," the Acts of John *" the writings of Aphraates,®' Eph- 


Orientale), | edited the oldest manuscripts; with а complete index verborum and a 
German translation of the Armenian manuscript. 

+ See my study, n. 13 above, 

1" Bee The Sacrament! af Haly Baptism According to the Ancient Rite of the Syrian 
Orthodox Church of Antioch, Translated from the original Syriac by Deacon Murad 
Saliba Barsom; edited and published by Metropolitan Mar Athanasius Yeshue 
Samuel. Syriac and English translation (Hackensack, NI 1974). 

'5 See The Liturgy of the Holy Aposiles Adai and Mari Together with Two Additional 
Lifwryies fo Be Said on Cerfai Feasts and Other Days: And the Order of Baptism (London: 
SPCK 1893). 

l: Baptismal Anointing. Alcuin Club Collechons 48 (London 1966). For a critique of 
Mitchell's study, see the chapter, "Die Bedeutung der prábaptismalen Salbung im 
armernischen Text.  . у" in my study, n. 13 аботе, 

H Seg ch. XVI. 

"See chaps. 37 and 132. 

= See ed. Wright, 11, 40, 54. 

11 Aphraates talks of the fruit of the "splendid olive tree, wherein is the sign (ита) 
of the mystery of life, whereby Christians (iSite) and priests and kings and prophets 
are perfected”; see Demanstratio 23; ed. D. |, Parisot Aphrarus sapientis Persae 
demonstrationes IL. Patrologia Syriaca (Paris 1907) 10, 
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rem," and Theodore of Морзџезна. All these Syriac sources use 
the term "(alive) oil” (тезна) or compounds like "oil of anointing” 
(meshà da-m" виа). Unfortunately these terms have not always 
been translated as (olive) oil," as they should have been, but by 
misleading terms such as myron or “chrism.” 

The earliest Armenian sources seem to have taken over the 
Syriac terminology. The oil is likewise called “oil of anointing” (iuf 
givcow ean), and we also find the simple term "'(olive) oil" (iul) or 
"holy oil” Gud sowrb), respectively, "all-holy oil" (лог amenasowrb) = 

Before turning to the Greek terms for the oil, we want to com- 
plete the picture with a brief glance at the terms for “anointing” in 
the Syriac documents, We have already mentioned that originally 
the Syriac Church probably knew of just one prebaptismal anointing, 
the anointing of the head. Besides this anointing of the head, 
gradually also an anointing of the whole body was introduced before 
baptism, and eventually an anointing after baptism. 

The oldest Syriac sources af the third and fourth centuries regu- 
larly call the prebaptismal anointing of the head rusmä (sign, 
mark), whereas the term "seal" (лата) is normally reserved for 
the postbaptismal anointing that was introduced by the end of the 
Fourth century. Great confusion was created by the inaccurate 
translation of rusmä as “seal” instead of "sign" or "mark." This 
misleading translation of the terms for "ail" and “anointing” occurs 
in all texts and studies dealing with this subject. 

"7 See Пе epiphania Il; responsorium, 1, 6. 

“See Mingana, Commentary ef Theodore of Mopssestia, pp. 176, 179 (бугју the 
English translation ("chrism") is inewact, for “chrism is not теа, 

^ бае Avathangell Historia, no. 833. For a complete analysis, see пау forthcoming 
study, n, 13 above, 

“See ту study, n. 131 above 

75 See Acts of Thomas, chaps. 44-50 (In Klijn, The Acts of Thomas, and Whitaker, 
Documents af the Baptismal Liturgy, the translation "seal" is wrong; for "seal" does not 
translate тизта, y; Aphraates, Denonstratio 23 and pessimi (ed. Parisot П, ü=; 
Ephrem, De virginitate VIL, 6 and passim. Occasionally "imprint" is also used: 

" To name only a few recent ones: Mitchell, Baptismal Anointing 33,42, and passim; 
Klin, The Acts of Thomas oo and pussim; hence the confusion in his intrekluchon (55): 
“ss. first ot all [we] have to deal with the word ‘seal’ in these Асі..." identifying 
(correctly) "seal" with sphragis; but in the first place, "seal" does not translate ғо 
{задату In short, the Acts of Thomas never uses the term "seal" when referring to the 
anointing but rusa (mark, sign). We find further incorrect translations in Whitaker, 
Documents 14 and possim; Th. M. Finn, The Liturgy of Baptism int the Baptismal 
instructions of St. John Chrysostom, Studies in Christian Antiquity 15 (Washington, 
DC 1967) 131. 
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We have seen that the prebaptismal anointing of the head was 
regularly called rušmā (sign, mark). The main term for the prebap- 
tismal anointing of the body seems to have been тыи (ancint- 
ing), whereas the postbaptismal anointing was normally reterred to 
as hatma (seal).** 

The Greek Terminology. It is well known that the Apostolic Constitu- 
Hons incorporated material from the Didache (first/second century) 
and from the Didascalia (third century). Therefore the Apostolic Con- 
stitutions consist of various layers that do not reflect the same age. 
Another feature of this document should be mentioned here: al- 
though the Constitutions belong to the Syrian church orders of the 
fourth century, they have come down to us in Greek, 

In Books 3 and 7, which depend heavily upon the Didache and 
the Didascalia, and therefore belong to one of the oldest layers of 
the Apostolic Constitutions, the oil for the prebaptismal anointing is 
always referred to as “(olive) oil" (elaion) or "holy oil" (hagion ela- 
ion). We have already met this term (with or without the attribute 
"holy") in our previous sources as опе of the original terms for the 
ail. 

With Chrysostom, however, and more importantly with Cyril of 
Jerusalem, we are faced with an entirely new terminology for the 
oil used for the prebaptismal anointing. Chrysostom refers to the 
oil either as myron™ or as "spiritual oil” (elation pneumatikon)," but 
occasionally he also uses “oil of gladness” (elaron agalliaseös) 7 
Cyril, who is known to have introduced other hitherto unknown 
practices, says to the neophytes: "Ye were anointed with exor- 
cised oil (16 genig оролт) 

* This distinction can be traced back to a certain extent even in the oldest Syriac 
manuscripts for baptism; see 5. Brock, "Studies in the Early History af the Syrian 
Orthodox Baptismal Liturgy,” /owrnal of Theological Stadies, ns. 28 (1972) 31-43, 

= See Book Ill, 17, 1and VII, 22, 2. The oil for the prebaptismal anointing is called 
“all” or “holy oil," whereas the oil used for the anointing after baptism is always 
called нтыган; see Ш, 16, 31; VII, 22, 2; 44, 2 (Whitaker, Поситепћ 31, 32, 34, gives 
inexact translations). 

10 See Wenger, jean Chrysostome 145-146. In contrast to Chrysostom, this term is 
reserved in the Apostalic Constitutions for the postbaptismal anointing [see previous 
note. 

*! See Finn, Liturgy of Варћет 121ff. 

?* Finn, 130,.n. 49. 

U Sae Go Dix, The Shape of the Liturgy 24811. 

?* Mystagag ical Cafecheses 2, 3. 
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So far we have established the various terms thal were used in 
the inner region of Syria (cf. Acts of Thomas, Acts of John, Aphraates, 
Ephrem); Armenia (Agathangelos, baptismal ordo); the Greek- 
speaking coastline of the western half of Syria and Palestine 
(Chrysostom, Cyril of Jerusalem). 

In the oldest East Syrian and Armenian documents, the oil for 
the prebaptismal anointing is called "(olive) oil,” or (olive) oil of 
anointing" or "holy (olive) oil,” never myron. (The oldest stratum 
of the Apostolic Constitutions follows this group in calling the pre- 
baptismal oil "(olive) oil” or “holy (olive) oil”) This anointing be- 
fore baptism is regularly called “mark” or “sign” (Syriac: гизта) in 
the Syriac sources. When the Syriac Church eventually adopted an 
anointing after baptism, it was referred to as "seal" (Тата). 

The Apostolic Constitutions, which reflect the practices of the 
western half of Syria, are one of the first sources that refer to an 
anointing after baptism. The oil used at the prebaptismal anointing 
is regularly called “(olive) oil” or “holy oil,” whereas the oil that is 
applied after baptism is always designated as myron, With Chrysos- 
tom and Cyril of Jerusalem, the old term for the prebaptismal 
anointing is dropped entirely. Chrysostom takes the myron, which 
in the Apostalic Constitutions is restricted to designate the postbap- 
tismal anointing, as а term for the prebaptismal anointing. Cyril 
goes even а step further in calling the prebaptismal oil “exorcised 
oil.” 

Does this change in terminology also reflect an alteration in the 
meaning of the prebaptismal anointing? And if we come to an 
affirmative conclusion, we have to ask: What caused this change? It 
is бте now to look more closely at what the various writers say 
about the anointing(s) and at the main themes with which they as- 
sociate the anointing. 


CHANGE IN THE LEITMOTIV OF THE PREBAPTISMAL 
ANOINTING 
1. The Main Theme in the Earliest Sources of Syria and Armenia, In the 
Acts of Thomas we find five accounts of baptism, [1] Chapters 49-50 
give a brief report of à baptism that took place in the river, fol- 
lawed by the Eucharist. This report is of no interest for the mo- 
ment, since there is no detailed description of an anointing, 
[2] Chapters 25-27 and 132-133 mention only one anointing, 
namely, the pouring of the oil over the head before baptism. 
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[3] Chapters 121 and 156—158 refer to two anointings before bap- 
tism: the anointing of the head and of the whole body. No indi- 
cation, however, is found of any further anointing after baptism. 

We give here the text of the first two reports that mention just 
one anointing which took place before baptism (quoted from 
Wright's edition). 


Chapter 27 Chapter 132 


[He] poured oil upon their heads, He cast ail upon their heads, and said: 
and said: 
Glory ta thee, (thou) beloved fruit! 
Come, holy name of the Messiah, Glory to thee, (thou) name af the Messiah! 
come, power of grace, which art 
from on high, 
come, perfect mercy, 
come, exalted gift, 
come, sharer of the blessing, 
come, revealer of the hidden Glory to thee, (thou) hidden power that 
mysteries... dwellest in the Messiah!" 
come, messenger of reconciliation, 
come, spirit of holiness 
and purity their reins and hearts. 


In chapter 27 the cleansing aspect of the anointing is clearly stated, 
but attention should be drawn to the compiler's emphasis on as- 
sociating the oil with the Messiah, 

In the next two accounts the picture is slightly different. First of 
all, two anointings are indicated (of the head and of the whole 
body), although only for the anointing of the head is a prayer (ог 
further explanation) given. 


Chapter 121 Chapter 157 
And he cast [the oil] upon the And ће cast [the oil] upon the head 
head of Mygdüonia and said: of... these, and said: 


in thy name, Jesus the Messiah, 

let it be to these persans for the 
remission of offences and sins, 

and for the destruction of the enemy, 


" 1 doubt whether the Syriac manuscript really gives "Messiah" (mina) and not 
rather "(otivel oil” (media). At amy rate, the Syriac play on words cannot be rendered 
in any modern language. 
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Heal her of her old wounds, and for the healing of their souls 
and their bodies. 

and wash away from her her sores, 

and strengthen her weakness. 


As in the previous group, there is no postbaptismal anointing. It 
should not be overlooked that in the second group, just quoted, 
the theme changes slightly in comparison with the first two ac- 
counts (chaps. 27 and 132). Although the prayer (cf. ch. 157) is still 
addressed to Jesus the Messiah, the theme of the Messiah no longer 
plays any real role, The leitmotiv is clearly restricted to the healing 
aspect of the oil. 

Comparing these two groups, I came to the hypothetical conclu- 
sion that the Acts of Thomas consist of various layers, and that the 
second group (chaps. 121 and 157) belong to a later stratum, This 
hypothesis is based on the following reasons, 

We know that originally there was only one anointing, namely, 
the anointing of the head. The anointing of the whole body was 
introduced at à later stage. This anointing of the whole body, 
which took place after the anointing of the head, is first attested in 
the second group of the Acts of Thomas. It is of great interest that 
the Greek version of the Acts does not include this second anoint- 
ing.’ 

If we look at the context of the first two reports, that is, chapters 
27 and 132 (Klijn, pp. 77, 135), we note that there still was no spe- 
cial prayer for the blessing of the oil; the consecration of the oil is 
secondary. Like the anointing of the whole body, the blessing of 
the oil is mentioned for the first time in the second group of the 
Acts of Thomas (chaps. 121 and 157; Klijn, pp. 130, 149). 

In my opinion, the most striking evidence, however, for assum- 
ing а later stratum for chapters 121 and 157 is indicated by the shift 
from the leitmotiv centered around the Messiah to the healing as- 
pect of the anointing. This will become more obvious when we 
analyze the next sources. 

In one of the oldest Syriac documents, the Didascalia (ch. XVI), 
the anointing is associated with the following leitmotiv; "As of old the 
priests and kings were anointed in Israel, do thou in like manner, with the 
imposition of hand, anoint the head of those whoreceive baptism." Here 
the anointing is linked with that of the Israelitic priest- king. The same 
connection is found in the Apostolic Constitutions (Ш, 16, 3-4). This text 


э See Klin, The Acts of Thomas 285. 
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connects the anointing before baptism, moreover, with the New 
Testament (incorporating 1 Peter 2:9)7" in the following manner: 
Through Christ, the Anointed (Messiah-King, Christos indicate just 
their different etymological provenance; the meaning is the same), 
the newly anointed, that is the baptizandus,” becomes assimilated 
to the messianic priesthood and kingship of Christ. 

In the Armenian baptismal ordo we find the following prayer, 
which also takes up 1 Peter 2:9: "Blessed are you, Lord our God, 
who has chosen you a people unto priesthood and kingship for a 
haly race and for a selected people, as you have already previously 
anointed priests and kings and prophets with such all-holy 
aii ccm 

The continuity between the priest-king of the Old Testament, the 
fulfillment of this kingship at the baptism of the Messiah in the 
Jardan, and the handing down of this reality to the apostles and 
the "children of the church" is especially stressed in the Armenian 
Teaching of St. Gregory: ". . . The horn of the oil [that is, the anoint- 
ing of the priest-king in Israel] was the type of the anointing of 
Christ... . Thence also Aaron was anointed to the priesthood of 
the Lord . . . to anoint according to the same type. ... (по. 432); 
..+ The mystery was preserved in the seed of Abraham . . . until 
John, priest, prophet and baptist, .. and he gave the priesthood, 
the anointing, the prophecy and the kingship to our Lord Jesus 
Christ (no..433); . : ‚and Christ gave them to the apostles, and the 
apostles to the children of the church” (no. 469). ^ 

Ephrem also stresses the close ties between the "christians" (the 
anointed) and the Messiah (the Anointed): "In symbol and truth 
Leviathan is trodden down by mortals: the baptized, like divers, 


Ad 


1 "rou, however, are a chosen race, à royal priesthood, a holy nation, , 

"lt is interesting to поје that the appellation christianos (Christian) still refers to 
Christas = the Anointed. In the eastern half of Syria, the Christians were originally 
called мт (the anointed): see the careful study on that topic by 5, Breck, “Some 
Aspects of Greek Words in Syriac,” Syrknlismus im syrisch-persischen Kurlturgeliel. 
Bericht Bier ein Symposion in Reinlisusen bei Gottingen in der Zeit vom 4. bis 8, Okt. J971- 
Abhandlungen der Akademie der Wissenschaften in Göttingen 96 (Göttingen 1975). 

" [n my study, n. 13 above, 1 have shown that this prayer, which today is said al 
the blessing of the ail, originally belonged to the prebaptismal anointing. 

"Thomson, The Teaching 946 see also the striking affinity in the apocryphal 
Testamesia. ХЛ Patriarcharum, cited In С. Kretschmar, Die Geschichte des 
Taufgotlesdiensies in der alten Kirche, Leiturgia. Handbuch des evangelischen 
Gottesdienstes (Kassel 1970) 35-29. 
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strip and put on oil (mesha), as а symbol of Christ (тд) In 
another hymn Ephrem not only makes an allusion to the priests 
and kings of the old covenant, but refers also to the gift of the 
Spirit bestowed on the baptizandus at this prebaptismal anointing: 
“This oil is a dear friend of the Holy Spirit; it serves Him, follow- 
ing Him like a disciple. With it the Spirit signs priests and anoints 
kings; for with the oil the Holy Spirit imprints His mark in His 
sheep. Like a signet ring whose impression is left on wax, so the 
hidden seal of the Spirit is imprinted by oil on the bodies of those 
who are anointed in baptism." = 

The same association with the coming of the Spirit àt the anoint- 
ing before baptism is given in the Apostolic Constitutions (VIL, 22, 2): 
"But thou shalt first anoint the person with holy oil; afterwards 
baptize him . . . that the anointing (chrisma) ^ may be а participa- 
tion of the Holy Spirit." In Book III, 17, 1, this is again mentioned; 
"The oil [is given] instead of the Holy Spirit." 4 

All the texts I have quoted so far speak unambiguously at this 
point about the prebaptismal anointing. Why did the Syrians think 
af associating the anointing in Christian baptism with the anointing 
of the priest-kings and with the gift of the Spirit? The only possible 
answer that makes sense to me must be sought in the texts of the 
Old and New Testaments. 

One simply cannot overlook the striking structural resemblance 
between the divine nomination of the priest-kings in the old cove- 
nant and the Christian prebaptismal anointing: the prophet in- 
structs the newly appointed king before his anointing (see the 
catechetical instructions of the baptizandus); the prophet anoints 
the head of the king; in connection with the anointing, the Spirit 
descends upon the king." 


" De fide (hymns) 82, 10. The passage 3s quoted according to the English translation 
of S. Brack, The Harp of the Spirit; Twelve Poenis of Saint. Ephrem. Introduchen and 
Тетија ом, Studies Supplementary to Sobornast 4 (1975) 33. 

" De virginitate VI, б; Brock, The Harp of the Spirit so. That this anointing precedes 
baptism is stated in verse 8. 

“Whitaker, Documents 32, gives the inaccurate translation: "that the anointing with 
sai. 22 

"For further references, for example in the documents of Cappadocia, see my 
study, n. 13 above, 

H See the anointing of Saul and David in 1 Samuel gist 6—13. Here is the 
description of Saul's anointing: "Then, from a flask he had with him, Samuel poured 
oil on Saul's head . , „and the Spirit of God rushed upon him” (1 Sam z0:1; 10; see 
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Other strong indications support this comparison. The kings of 
Israel were anointed with the “horn of oil." The Syriac Bible, called 
the Pesitta, gives: garna d-mesha (horn of oil)." We have already met 
the simple word for the oil, mesh; in all the old sources, whether 
of Syriac, Armenian. or Greek origin. Furthermore, exactly the same 
combined term, that is "horn of oil," but also sometimes "horn of 
anointing” (girna da-m'sihuta) has survived in East Syrian 
sources, for example in Ephrem and ina commentary on baptism 
by an anonymous writer of the ninth century.“ 

Besides the striking affinity in the terminology; another impor- 
tant Feature should be mentioned here. We have already referred to 
the continuity that the Syrians and Armenians saw in Ihe anointing 
af the priest-kings of the Old Testament and the anointing of 
Christ at his baptism in the Jordan. This is seen, for example, in 
the Armenian Teaching of St. Gregory: "7... the mystery [of the 
anointing in the Old Testament] was preserved . 2: until John, 
priest, prophet and baptist... and he gave the priesthood, the 
anainting, the prophecy and the kingship to our Lord Jesus Christ" 
(nos. 432, 433). Here it is implicitly stated that the anointing and 
kingship of the Old Testament were passed over to Jesus at his 
baptism by John. 

The term "Christ" (Messiah = the Anointed) could be taken as 
an indirect indication of the anointing of Jesus. Yet no explicit ref- 
erence to Christ's anointing at the Jordan is given in the first three 
gospels, But in Acts 10:38 Jesus is presented as the one whom 
"God had anointed with the Holy Spirit and with power." And in 
Luke 4:18 Jesus, while reading the Scriptures to the Jews in the 
synagogue, applies Isaiah 61:1-2 to himself: "The Spirit of the 
Lord has been given to me, for he has anointed me." 


also v. 6), And David's anointing: "Then Samuel, with the horn of oil in hand, 
апат him in the midst of his brothers; and fram that day on, the spirit of the Lord 
rushed upon David" (т Sam 16:13). See E Kutsch, Salhung als Rechisakt tor Alten 
Testament ind im allen Orient, Beihette zur Zeitschrift fir die alttestamentliche 
Wissenschaft 87 (Berlin 1963) 52-63; ©. Widengren, Satrales Konigtin for Alten 
Testiment iud im {ийги (Stuttgart 1955] 3316 ident, Religiusplimamenologie, and ed. 
(Berlin 1969) 228-229, 385, 

"See, for example, 1 Samuel 16:13; 1 Kings 1:39. 

"See Ephrem, De epiphania IL, 6; De virginitate VIL, 1; Expösiffo of an anonymous 
writers Tract. V; S ed. RH. Connolly, Anonymni auctoris expositio difclarienr ecclesia 
Georgie Arbelensi vulea adscripta, accedi! Abrahae bar Lipeh interpretitio officiorum: ТЕ. 
CSCO 56,4. 32 (Louvain 1953) 95; 


From these indications in Scripture and in the early writings of 
Syria and Armenia, one can assume that the descent of the dove at 
Christ's baptism is the visible manifestation of the Spirit's presence, 
and that with the divine voice, “You are my Son, the Beloved; my 
favor rests on you,” Jesus is anointed and invested as the 
Messiah- King. * 

How closely the Syrians shaped their baptismal liturgy after 
Jesus’ descent into the Jordan becomes evident through another 
passage of the Didasentia (ch. LX}. In this short reference to baptism, 
the dignity of the bishop plays the predominant role: "through 
whom the Lord gave you the Holy Spirit . . . through whom you 
became sons of the light and through whom the Lord in baptism, 
by the imposition of the hand of the bishop, bore witness to each 
one of you, and uttered His holy voice; saying: "Thou-art my Son: I 
this day have begotten thee.''' 

In the last phrase, Psalm 2:7 is quoted. It is interesting to note 
that this quotation is also given às a variant reading of Luke's 
presentation of the heavenly voice at Christ's baptism (3:22), It is 
possible that this reading was the original one, which was eventu- 
ally dropped because of its possible adoptionalistic connotation." 

From the Didascalia we can deduce that these words were said by 
the bishop as a formula while he laid his hand upon the head of 


"See my forthcoming article on Jesus’ baptism and the Christan rites of initiation 
as an enthronization ritual in Le Мет, and the interesting aspect E, О. James has 
pointed out in his book Chistian Myth qed Bet. A Historical Study, znd ed. 
(Cleveland/New York 1965) 100-101: "Viewed in relation to the corenation ritual, the 
baptism of Christ, as recorded by the synoptists, is highly significant, since it contains 
most of the essential elements in the pattern. First there is the proclamation of the 
kingdom by the precursor; which isfollowed immediately by the ablution at the hands ol 
lohn in preparation for the investiture as the Son of God, This was accomplished bv а 
special anointing of the Holy Spirit fram heaven with a visible manifestation of the 
divine presence in the form of a dove, just as inthe Egyptian coronation the gods 
Frequently appeared as some kind of creature in which they dwelt. Thus installed by 
God Himself as the Messiah-King, and ‘begotten’ again like an ancient monarch at his 
coronation, He betook Himself into the wilderness to undergo a period of seclusion 
and fasting trom which He emerged victorious over the powers of evil. Having first 
received a spiritual renewal |, | after His struggles; immediately He proclaimed 
Himself the anointed Messiah fel, Luke а: or Christ; and gathered Himself 
followers to establish the kingdom." See also G, Widengren, Relieionsplünenenalogie 
228-220, 385: (dem, Байсак Küniglum 31H 

"See E, C. Ratcliff, "The Old Syrian Baptismal Tradition and Its Resettlement 
under the Influence of Jerusalem in the IV Century," in T. Vellian, The Syrian Claes 
Series 6 (Kottayam. 1973] 88-83. 
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the baptizandus. The gesture of laying on the hand was accom- 
panied by another one, namely, the pouring of the oil over the 
head, which is not mentioned explicitly here but in chapter XVI of 
the Didascalia: “, . . with the imposition of hand anoint the head of 
those who receive baptism.” But let us come back to the previous 
important statement in the Didascalia (ch. 1А), including the variant 
reading in Luke 3:22 about being “begotten” at the rites of initia- 
поп. [tis a common imagery among all Syriac writers to speak of 
baptism as a womb. Here the idea of rebirth is taken up as it is 
depicted in John 3:3-5: "I tell you most solemnly, unless a man is 
born from above, he cannot see the kingdom of God... . unless a 
man is born through water and the Spirit he cannot enter the 
kingdom of God.” 

To summarize, їп the oldest Syriac documents, Christian baptism 
is shaped after Christ's baptism in the Jordan. As Jesus had re- 
ceived the anointing through the divine presence in the appearance 
of a dove, and was invested as the Messiah, so in Christian bap- 
Dam every candidate is anointed and, in connection with this 
anointing, the gift of the Spirit is conferred, Therefore the main 
theme of this prebaptismal anointing is the entry into the es- 
chatological kingship of the Messiah, being in the true sense of the 
word assimilated to the Messiah-King through this anointing. 


Only with this discovery are we now able to explain [1] why the 
oldest Syriac and Armenian sources knew of just one anointing, 
namely, the pouring of the oil? over the head: At the anointing of 
the priest-king of the Old Testament, the oil was poured over the 
head of the newly appointed king; [2] why the coming of the Spirit 
is associated with this anointing of the head: In connection with 
the anointing of the priest-king of Israel, the Spirit of the Lord 
came over the newly nominated king; [3] the deeper meaning of 
this Old Testament imagery: The anointing of the priest-king of the 
old covenant prefigured the anointing of the Messiah. Jesus is re- 
vealed as the Messiah-King at the Jordan through the descent of 
the Spirit in the appearance of a dove, What happened at the Јог- 
dan is dramatically reinvoked in the earliest Syriac documents. 


“ These sources mention explicitly that the oil was poured or cest over the head, for 
example, the Acts of Thowas (chaps. 27 and 132, 121 and 157) and Agsthangelos (no. 
833; see edition of Thomson, 768/389). The signing of the forehead with the sign of the 
cross seems ta be the later form. 
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It is alsa no longer puzzling why the anointing, and not the im- 
mersion in the water, forms the central part of baptism in the early 
Syriac sources (see, for example, the Acts of Thomas). The descrip- 
Поп of Christ's baptism culminates in the appearance of the dove 
and the divine voice. This event; and not the actual descent into 
the water, is emphasized by Matthew, Luke and Mark. Fur- 
thermore, in John (1:32-33) Jesus is explicitly depicted as the one 
who baptizes with the Spirit, in contrast to John’s baptism wath 
water: “John also declared: ‘I saw the Spirit coming down on him 
from heaven like a dove and resting on him. ... he who sent me 
to baptize with water had said to me, "The man on whom you see 
the Spirit come down and rest is the one who is going to baptize 
with the Holy Spirit." 

In the process of ritualization, therefore, it was the anointing that 
became, in Syria, the first and only visible gesture for the central 
event at Christ's baptism: his revelation as the Messiah-King 
through the descent of the Spirit. 

In the early Syriac and Armenian reports about baptism, we fre- 
quently find miraculous events connected with the mentioning of 
the oil or the anointing.* Beyond doubt, we have to interpret all 
the accounts about any epiphaneia or miracles in general in connec- 
Don with the oil in the light of these findings: 

This concept of shaping the baptismal liturgy after what had 
happened at the Jordan™ certainly represents the oldest and mast 
powerful stratum in Syria. Yet, already in those two accounts of the 
Acts of Thomas (chaps, 121 and 157, cited above), where for the first 
time a second prebaptismal anointing is introduced, another possi- 
ble interpretation of the anointing makes its way. The anointing of 
the whole body, besides that of the head, prepares for the eventual 
oblivion of the earlier powerful ritual, and for the reinterpretation 
of the prebaptismal anointing about a hundred years later. 

For the moment it is enough to know that the prebaptismal 
anointing lost its original impact as an independent, even central 
element within the whole ritual, and that this anointing became at- 
tached to the previous rites, namely, renunciation and exor- 
cism: During Chrysostom's time, for instance, the reinterpretation 


" See Aeathangelos, na. 833, Acts of Thomas, chaps. 25-27 (Whitaker, Documents: t4), 
and е Acts of fehn (ed. Wright, 13; 36, 54). 

= Hence the designation of the baptismal font as “Jordan” (or "womb," according 
to Jahn 3) in the Syriac writers.and in their baptismal ordines 
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of the anointing before baptism is already well underway. Hence 
he removes our leitmotiv from its original Sitz im Leben (that is, at 
the anointing) and transters it, together with the gift of the Spirit, to 
the immersion into the water at baptism proper: ". . . in this man- 
ner you become also a king, à priest, and a prophet in the Бањ." 
Yet, Chrysostom does not know of any anointing after baptism. At 
the time of Cyril of Jerusalem, however, or his successor John — at 
any rate toward the end of the fourth century — an anointing after 
baptism was adopted for the first time in the East. And now the 
conferring of the Spirit (which Chrysostom had moved to the im- 
mersion), with its association of the royal and sacerdotal anointing, 





is attached again to the anointing, but now it is the anointing after 
baptism; ". . „Тог what time Moses imparted to his brother the 
command of God, and made him High-priest, after bathing in the 
water, he anointed him; and Aaron was called Christ [or Anoint- 
ed]; from the emblematical chrism [chrisma]. So also the High- 
priest raising Solomon to the kingdom, anointed him after he had 
bathed in Gihon. Та them, hawever, these things happened in a 
figure, but... ye were truly anointed by the Holy Ghost," 

Before we ask how these writers interpreted the anointing before 
baptism, and why an anointing after baptism was introduced at all, 
let us see if we can trace the leitmotiv even further: 

The assaciation of the anointing with the priest-kings of Israel is 
а universal phenomenon and not restricted to the Syriac Church, 
although it has without any doubt found its clearest expression in 
the Syrian communities, How widespread this leitmotiv with its 
specific meaning in the early Church was; has somehow escaped 
the attention of liturgical scholars. We find the three elements — 
baptismal anointing, gift of the Spirit, royal and sacerdotal anoint- 
ing — also in the West. Here the anointing and the coming of the 
Spirit naturally took place after baptism, according to the Western 
tradition, We shall quote only Tertullian and Ambrose, bishap of 
Milan. Tertullian writes: “.. we come up from the washing and 
are anointed with the blessed unction [benedicta ипсноне), following 
that ancient practice by which, ever since Aaron was anointed by 

9? Sec Chrysostom, їн 2 Cor. 3:7; quoted in |, Ysebeart, Greek Baptismal Tersrinolagu: 
fis Origins and Cosi Development, Graec. Chr, Primaeva т (Nijmegen 1962) 375; see 
also Finn, The Liturgy of Воріт 17778 Traits af the old stratum are still present in the 
East and West Syrian liturgies for baptism. See my study, n. 13 above. 

= Mystiegoelen Crtecheses 3, 6 (ed. Cross, 66). 
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Moses, there was а custom of anointing them for priesthood with 
oil out of a horn." * Ambrose, too, interprets the postbaptismal 
anointing as a sacerdotal and regal anointing, taking up the anoint 
ing of Aaron and connecting it with 1 Peter 2:9: "What is the 
people itself, if not a priestly people? To these it was said: ‘But you 
are a chosen generation,.a royal priesthood, a holy nation,’ as the 
apostle Peter says. Everyone is anointed into the priesthood, into 
the kingdom." 

We have already met the quotation of 1 Peter 2:9 in the 
Apostolic Constitutions and in the Armenian baptismal ordo. 
Therefore we can assume that we are dealing here with a common 
stream of tradition, Beyond doubt its origin is in Syria, more pre- 
cisely in the (gnostic) Judeo-Christian communities. The charismatic 
anointing, with its sudden epiphanic character before the immer- 
ston into the water and the lack of any cathartic or exorcistic conno- 
tations at this anointing, belongs to one of the earliest and most 
powerful traits of ritualization of baptism, 


2, The Prebaptismel Anointing as a Cathartic and Apotropatc Кина! in 
Syro-Palestine at Hte End of the Fourth Century. In my forthcoming 
study on the Armenian rites of initiation, I shaw in detail that 
along the Greek-speaking coastline of the Mediterranean, in con- 
trast to East Syria and Armenia, the preparatory rites of baptism 
developed into one of the most evolved and important parts of the 
whole baptismal liturgy. In the writings of Chrysostom, Theodore 
of Mopsuestia, and above all Cyril of Jerusalem, it is obvious that 
the confrontation with the demonic powers becomes one of the 
main issues in the homilies they addressed to the candidates: for 
baptism. The preparation-as a whole is viewed as a drama-like bat- 
tle with Satan.” It did not take long before this battle was also 
reflected in the shaping of the ritual. The drama of warfare with 
the demons begins with the enrellment of the baptismal candidate 


= De hapttsmo 3, 7 (Whitaker, Documents 8). 

" De sacraments 4, 3- [t is interesting to observe Ihe slight shift in the reference to 
the Old Testament, here the emphasis is not on the messianic king but on his 
Priesthood. This can also be seen in Cyril; see n, 54 above, 

Tp Батош, in The Bible seid the Literey (Notre Dame 1966, 19-14) gives a good 
outline ot tis conflict situation, Ir te true Hat we find this basic confrontation also 
in East Syria, for instance, but zt never became ritualized t» such an extent. That is 
the salient point. 
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and culminates in the daily exorcisms during his preparation. The 
process of cleansing became a predominant factor in the western 
half of Syria and Palestine, In the Syrian hinterland and the regions 
of Armenia, the necessity for a wholehearted conversion of the 
candidates naturally formed a basic theme as well, but the pur- 
ificatory elements never became ritualized to such an extent as in 
fourth century Syro-Palestine. The ritualistic expression of the war- 
fare being waged between the catechumen and Satan 15 reflected in 
the daily exörcisms, It is interesting to note that the ritualization of 
this inner conflict seems to be restricted to the coast areas of the 
Mediterranean, whereas in inner Syria and Armenia — in those re- 
gions which were cut off fram the Roman Empire — these apo- 
tropaic rites never achieved any significant role.* In my research on 
the preparatory rites of baptism, I came to the conclusion that in 
the Persian and Armenian Churches these rites were never as fully 
developed as in Syro-Palestine, and that the apotropaic and cathar- 
tic elements did not prevail over the teaching of the faith in the re- 
gions outside the Roman Empire, in contrast to the big cities along 
the Mediterranean coast. 

The view that the whole baptismal ritual can be regarded as a 
death of the previous life, culminating in the Pauline baptis- 
mal theology of dying and being buried with Christ — a very deep 
concept indeed — is a phenomenon alien to the early Syriac and 
Armenian writers, Baptism is always conceived of as a birth, and 
the baptismal water is seen as a womb, never as death or sepulcher 
or grave,” In the fourth century, however, the concept of baptism 
underwent considerable change, at least in the western half of 
Syria, including the south with its center, Jerusalem. With the con- 
tinuously growing and expanding preparation, which lasted for 
several years — very often even to the deathbed, a fact that 
aroused more than one of the great figures of that epoch! — the 
purificatory elements were particularly emphasized and ritualized. 
Once the preparatory rites assumed a predominantly cathartic and 
exorcistic character, attaining at the same time the indispensable 
condition for the reception of the Spirit, it was unthinkable to 
maintain a prebaptismal anointing with which the gift of the Spirit 
was associated. Only when the catechumen was thoroughly 
cleansed and his sins washed away could the Spirit enter his heart. 


“Gee the full documentation in my study, n. 13 above, 
=+ Ihrd. 
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Hence an anointing after baptism. was introduced, and the coming 
of the Spirit was now assigned to this anointing. The anointing be- 
fore baptism lost its original meaning and became part of the apo- 
tropaic preparatory rites. 

This is also reflected in the terminology for the oil. The clearest 
expression for the complete change of the prebaptismal anointing 
can be found in Cyril of Jerusalem. After removing their clothing, 
which is interpreted as the stripping of the old man, the catechu- 
mens are anointed with “exorcised oil (10 elato eporkistó) from top to 
toot," * It is obvious that the prebaptismal anointing is now at- 
tached ta the exorcistic rites of preparation, and it seems that the 
apotropaic rites culminate in this anointing. 

Let us listen how Cyril interprets baptism proper: "After these 
things, ye were led to the holy pool . ... as Christ was carried from 
the cross to the sepulchre which is before our eyes. , : . and [ye] 
descended three times into the water, and ascended again; here 
also covertly pointing by a figure at the three-days burial of 
Christ." *' The baptismal font, once the womb (or Jordan) naw be- 
comes the sepulcher, and the immersion is nów a symbolic gesture 
of Christ's burial in the earth. 

The rites of initiation are no longer shaped after the event of the 
Jordan but follow closely Paul's doctrine of baptism (Rom 6): death 
to sin (ritualized in the preparatory rites), dying and being buried 
with Christ (ritualized in the immersion). Although Paul speaks also 
of the resurrection as the ather part of the paschal mystery, the 
death mysticism at baptism plays the predominant role and in the 
fourth century this concept eventually became ritualized in the East. 

Antioch in the fourth century reflects an intermediary stage be- 
tween Jerusalem and the Syrian hinterland, Chrysostom, for exam- 
ple. who still does not know of any postbaptismal anointing, calls 
the oil "spiritual oil" (elatan pneumatikon), but also myron or "oil of 
gladness” (elaiom agalliaseds),"* since it is a sign of the final victory 
over Satan. 

In all the writings from the Eastern Church of the fourth century, 
mainly in those that stem from the Greek-speaking coastal regions 
of the eastern part of the Mediterranean, the anointing before bap- 
Dam has changed into a purificatory and apotropaic, or at least 


= Muystagepical Calecheses 2, 3 
Муен са! Catecheses 2, 4 (ed. Cross, бо). 
H Spe nn. 30-32 above, 
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prophylactic, ritual. Sometimes the old name for the oil is still 
maintained, for example in Theodore of Mopsuestia, but the con- 
cept of the prebaptismal anointing was irretrievably changed. The 
reason for this alteration lies, beyond any doubt, in the consider- 
able change in the concept of baptism as a whole: the entire ritual 
assumed more and. more a predominantly purificatory character.*? 
From the fourth century onward the cathartic and ароітораіс ele- 
ments grew to such a proportion that one can, to some extent at 
least, speak of an estrangement of the original concept of baptism, 
Nearly every part of the ritual was reshaped with mainly exorcistic 
elements: besides the daily exorcisms of the catechumen, the oil 
was exorcised, the anointing assumed ап exorcistic character, and 
even from the baptismal water, which once represented simply the 
Jordan, the demons were now expelled. 

It is beyond the scope of this article ta show how much of the 
original character of baptism as an actualization of Jesus” baptism 
in the Jordan is still maintained in the Eastern rites of initiation. 


** Edo not believe that Rateliff's theory fin "The Old Synan Baptismal Tradition,‘ n. 
49 above) is really convincing. All the Eastern biorgies of baptism (with some caution 
this includes the East Syrian ritual) eventually adopted а postbaptismal anointing 
Ratcliff supposes that this innovation was due to the influence of the baptismal liturgy 
of Jerusalem. Because of topographical reasons — the holy places. at Jerusalem 
reminded people of Christ's Passion — the baptismal font was reinterpreted as the 
sepulcher of Christ, And since the liturgy of Jerusalem began to follow the-sequence 
at the economy of salvation, an anointing after baptism, with the association of the 
giil af the Spiril, was adopted. From Jerusalem it eventually spread to other churches. 

Nor can Гассері Botte’s hypothesis as fully satisfactory (“L'anction postbaptismale 
dans l'ancien Patnarcat d'Anttoche;" in Miscelleueg Litersicg mr onore di Sua Emtenzg 
Cardinal Giorno Lercsro 3 [Колы Pans Mew York 1967] 795-805]: Botte linked the 
introduction of the ров ар ата anointing in the East with the acceptance of 
heretics. It someone outside orthodoxy who had been baptized in one of the heretical 
cammunities decided eventually to tarn to orthodoxy, he was not rebaptized at this 
reception but only anointed. This fed tothe innovation of the postbaptismal 
anointing. 

In my opinion, the reinterpretation of Ihe rites of initiation, that is, mainly of the 
prebaptismal anointing and the Ђарбетрторет was not brought about through any 
heterogeneous initiative, nor through “topographical” or “heretical impulses," but 
because of the inner change of dynamics within the ritual itself. Once baptism moved 
away from its original essence, being the mimesis of the event at the Jordan, and 
shifted at the same time toward à cathartic principle, it was inevitable that all rites 
that preceded baptism proper became subordinated ta A process af thorough 
cleansing. The catharsis slowly became an indispensable conditor Гог the coming of 
the Spirit, Consequently, only after intensive purification and Ihe washing away af 
sins could the Spirit enter the heart of the baptized. 
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Here I refer to my study on the Armenian ritual for baptism. The 
Armenian rite has preserved to a very large extent the archaic fea- 
tures of the third and fourth centuries, 


CONCLUSION 
In contrast to the West, where the rites that preceded baptism 
proper never seemed to have anv connotation other than a pur- 
ificatory one, these rites underwent considerable change in the 
East. 

The crucial difference between the East and West springs from 
which aspect of the New Testament experience of baptism was 
taken as a basis for the ritualization of baptism in the growing early 
Church. In the process of ritualization; there was the possibility of 
stressing either the purificatory aspect, which was already present 
in the baptism of John the Baptist, or the charismatic elements, 
which obviously formed the central part of Jesus’ descent into the 
Jordan. Furthermore, explicit reflection and different theological in- 
terpretation of the baptismal reality by the main figures of the New 
Testament played a considerable role. In John 3 this is depicted 
predominantly as birth event, whereas Romans 6 emphasizes the 
aspect of dying (ta sin), and in the deepest possible reflection of 
the final aspect of dying, Paul assimilates man's death and dying to 
Christ's own death. 

Whether the West never shaped the baptismal liturgy as a birth 
ritual but rather developed the cathartic elements right from the 
beginning remains to be seen. The East, in its earliest ritualization 
at least, followed closely the event at the Jordan, forming the rites 
of initiation basically as a birth into the eschatological reality. In the 
oldest Syriac sources the anointing before the immersion forms the 
central part of the whole ritual. The gesture of anointing is the 
ritualization of the entry into the messianic kingship of Christ (the 
Anointed), which is made known through the coming of the Spirit 
at this anointing. Let us listen once more to the prayer in the Acts 
of Thomas thal is said at the anointing of the head: "Glory to thee, 
(thou) beloved fruit! Glory to thee, (thou) пате of the Messiah! 
Glory to thee, (thou) hidden power that dwellest in the oil 
Imesha]."5* At another point of the Acts, the prayer at the anointing 
takes the form of an epiclesis: "Come, holy name of the Messiah 


H See chap. 132; alaon, 35 above. 
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.. come, sharer of the blessing, come, revealer of the hidden mys- 
teries . . . come, spirit of holiness . . ." (ch. 27). 

[п the fourth century, however, the development of the whole 
baptismal liturgy underwent considerable change, beginning along 
the coast of the eastern Mediterranean. Slowly the ritual moved 
through the growing dominance of the preparatory rites, with their 
emphasis on purification, toward a new interpretation of all rites 
that preceded baptism proper. The anointing before the immersion, 
which once formed the very center of the Syriac rites of initiation, 
became subordinated to the basic cleansing aspect of preparation, 
losing at the same time its original meaning as true initiation into 
the messianic kingship. The baptismal font, once seen as womb 
and also referred to as Jordan, changes now in West Syria and 
l'alestine into sepulcher and grave; the immersion becomes the im- 
itation of Christ's burial and resurrection. 

The basic reason for this change is the increasing predominance 
of cathartic and apotropaic elements in the evolution of the entire 
baptismal ritual. Purification becomes the fundamental requirement 
for the coming of the Spirit. Therefore the anointing before bap- 
ism, with which the gift of the Spirit was once associated, had to 
be changed into a prophylactic or cathartic ntual. The descent of 
the Spirit remains connected with the anointing, but this anointing 
now follows after the washing away of sins. 

The underlying shift from a ritual that once was viewed mainly 
as a birth event, in accordance with the Johannine interpretation of 
baptism, toward the reinterpretation of the ritual in line with Paul's 
theology (Rom 6) can be summarized in the following pattern: 


Май theme in the earliest ritualization Main theme in the baptismal rites in 
process. of Syria and Armenia: Syro-Palestine™ from the fourth 
century onward: 


mttoduachon into the faith of the Church excessive development of the catharte 
and requirement of a wholehearted con- and exorcisbe rites as preparation 
version 

imitation of Jesus’ baptism in the Jordan which culminate in a death тусет, 


In substance, this covers also the Latin and Greek baptismal liturgies. 

“Tt seems that particularly in the late fourth century, the East tended toward a 
reinterpretation of the liturgy in accordance with what 1 call here "death mysticism.” 
For instance, in the liturgy of the Eucharist the motif of a burial cortége was 
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with the Johannine concept of rebirth taking up Paul's theology: participation 
Un 3) in Christ's death (Кот 6) 
emphasis lies on the anointing central part is baptism proper 


The reliable guide in our analysis that led to these conclusions 
was a Close investigation of the terminology for the oil and the 
anointing. We analyzed the different terms in their context and saw 
how they were used in the earliest Syriac and Armenian sources, 
comparing these terms with those of Syro-Palestine of the fourth 
century. So we can hope to have shed some new light on the 
evolution of the anointings in the rites of initiation and on the basic 
theme of baptism. The change in this fundamental aspect of bap- 
tism in the fourth century found its clearest expression in the alter- 
ation of the original meaning of the anointing before baptism. 


introduced by the late fourth century writers of Syro-Palestine. Theodore of 
Mopsuestia, for example, interprets the procession with the gills by the deacons as 
follows: "Christ who is now being led out and going forth to his Passion"; for the 
placing of bread and wine upon the altar, he says; “Thus we may think of him 
[Christ] placed an the altar as if henceforth ina sort af sepulehre. .. . That is why the 
deacons who spread linens on the allar represent by this the figure of the linen cloths 
of the burial" (Homily 15, 24; quoted in К. Е. Taft; The Great Entrance A History af tlie 
Transfer of Gifts aad Other Preanaphuaral Rites of the Liturgy of St. foli Chrysostom: 
Orientalia Christiana Analecta 200 [Rome 1975] 15). Narsai (fifth century) took over 
this interpretation of the procession; "It is the symbol of his death that they [the 
deacons| carry in their hands, and when they place it on the altar and cover it, they 
symbolize his burial. . . - All the priests in the sanctuary represent the apostles who 
gathered at the sepulehre'" (Homily 17, also quoled in Taft, The Great Extrence 38-39). 
Very likely it would be worthwhile tà investigate more closely this new stream in the 
thoughts of the growing Church and the eventual ritualization of the reflections; See 
also my forthcoming review of Taft's important study on the great entrance in Oriens 
Christianis: 
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EIN BEDEUTSAMER ZUSAMMENHANG ZWISCHEN 
DER ERKENNTNIS UND RUHE IN MT 1127-29 
UND DEM RUHEN DES GEISTES AUF JESUS AM JORDAN. 
EINE ANALYSE ZUR GEIST-CHRISTOLOGIE 
IN SYRISCHEN UND ARMENISCHEN QUELLEN 


Der vorliegende Beitrag befasst sich in der Einleitung ти den 
wichtigsten Quellen zum alt-syrischen Evangelientypus, dann wird auf 
die unterschiedliche Fassung von Mt 11,29b in der griechischen und 
syrischen Version hingewiesen, und dabei auch die zwei- und drei- 
gliedrige Textgestalt von Mt 11,296 in den armenischen Zeugen mit- 
einbezogen. Daran schliesst sich der Nachweis eines engen Zusammen- 
hangs zwischen der Verheissung der Ruhe in Mt 11,28-29 und der 
Tauflehre ап, wobei sich herausstellen wird, dass der Ruhebegril eine 
zentrale Stellung bei der Darlegung der Taufe einnimmt, Der Ausgangs- 
punkt für die Vorstellung des Ruhens ist der Gottesgeist, der laut 
armenischem Text von Jh 1,32 auf Jesus ruht, Dies führt zu einer naheren 
Untersuchung über die in der Taufe Jesu verankerten Geist-Christologie, 
die die Alteste Schicht der Aussagen über Jesus im syrischen und 
armenischen Raum darstellen dürfte. Von besonderem Interesse sind 
dabei die Erhebung und Verherrlichung Jesu am Jordan, das Erkennen 
des Waters durch den Sohn (Mt 11,27) bei der Taufe, und der 
pneumatische Ursprung Jesu im Jordan, wobei der Sohn als der Einge- 
borene / Erstgeborene bezeichnet wird. 


Die Einladung in Mt 11,28-29 zu der von Jesus verheissenen Ruhe 
bietet in der Pfäitta mehrere Abweichungen vom. griechischen Text, 
auf die es sich lohnt näher einzugehen, Dabei stellt sich die Frage, 
ob sich die Abweichungen ebenso in den früheren syrischen Versionen 
finden, oder ob diese Varianten eine der Ра eigentümliche Lesart 
sind. Wie nicht anders zu erwarten war, stiess ich bei der Unter- 
suchung von Mt 11,27-29 auch auf die Entwicklungsgeschichte des 
Evangelientextes, wobei mir klar wurde, dass die Arbeit ап der ge- 
schichtlichen Entfaltung des syrischen Neuen Testaments noch lange 
nicht vor einem Abschluss steht, In diesem Zusammenhang möchte 
ich auf eine bisher un beachtet gebliebene Variante aufmerksam machen, 
die nicht nur für die Geschichte der Taufe Jesu mit ihren ersten 
Ansätzen zu einer Geist-Christologie von Belang ist, sondern möglicher- 
weise auch auf die bisherige Deutung des Entwicklungsprozesses des 
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syrischen Evangeliums einen Einfluss haben kännte, Der besseren 
Übersicht wegen wäre es gut zunächst kurz die Entwicklung der 
syrischen Textgestalt des Neuen Testaments zu umreissen. 


Die wichtigsten Quellen zum alt-syrischen Evaugelientypus 


Als ältesten greifbaren Zeugen des syrischen Evangeliums nimmt 
VoObus das sog. Hebräer-Evangelum an. Vóóbus führt dabei vor 
allem zwei Tatsachen an: Einmal ist anzunehmen, dass das Juden- 
christentum für die Entwicklung der syrischen Kirche ausschlaggebend 
war, zum anderen verweist Vàóbus auf bekannte. Vaterstellen, die auf 
das Evangelium jener Region eingehen!. So lautet z.B. das Zeugnis 
des Eusebius folgendermassen: «[Hegesippus] legt gewisse Dinge aus 
dem Hebräer-Evangelium und dem syrischen [Evangelium], und ins- 
besondere vom [Evangelium in] hebräischer Mundart fest» ?. Epiphanius 
geht sogar einen Schritt weiter und identifiziert das Hebrier-Evangélium 
mit dem Diatessaron: «Man sagt, dass das Diatessaron-Evangelium, 
das von einigen [das Evangelium] nach den Hebrüern genannt wird, 
von ihm [= Tatian] stamme»?. Dieses Hebräer-Evangelium, von дет 
wir ausser einigen erhaltenen Bruchsticken sehr wenig wissen, soll 
also neben den vier Evangelien als Quelle für Tatians Diatessaron 
gedient haben’, Vàóbus steht mit dieser Hypothese nicht allein, sic 
wurde bereits von Plooi und Baumstark verfochten, und ist in C, 
Peters zusammengefasst worden". Jedoch fand diese These keineswegs 
einhellig Anklang, denn es wäre ja auch möglich, dass noch andere 


"CT. A. Voosus, Studies im the History of the Gospel Texr in Syriac (= CSCO 128, 
Subs. 3, Lowen 1951), S. 17-19; zur Kritik cf ASP. KLUN, А Survey oi the Resvarcft 
inno the Western Text of the Gospels and ders. Part AT: 1949-1959 (= Suppl. to Novum 
Testamentum 21, Leiden 1969), S. 5f; siehe ebenso А. Baumstark, «Die syrische 
Übersetzung des Titus von Bostra und das Diatessaron», Bibliea 16 (Rom 1935], 
5. 29311, 

^ CF. Eusebius, Hier. eccles; IV 228: 0. Ёк те тор коб "Efpaioug sbeyreklon ког 
той Eupirkoó коі (bim кк то "Efpeteog бо fro mwa ттсту: el Cn BARDY: 
Eusèbe de Césarée. Histoire Ecclesiastigue IV (= Sources Chrétiennes 31, Paris 1952), 
8. 202: 

+ Ef. Epiphanius, Рата Аб,1 `... Liye Aë tò бих zeeaüqxov pbaryy£kiov br’ ato 
табо бпр кота Ебро трска: PG 41, сој. 540, 

* Siehe dazu die Einführung von Ph, Vielhauer in Н. HENNECKE, W, SCHNEEMELCHER, 
Neutestamenliche Apokryphen it deutscher Übersetzung I (Tübingen |958*), S. 75-108, 
insbesondere 5. &7, 39-90, 104- LO, 

* CT. Vnus, Gospel Text In Syriae, S. 17-19) 3, dazu KLUN, Survey AUS Sif: 
BAUMSTARK, «Titus von Bostra», 5. 294, 

"CC PETERS, Das Diatessaron Гогаля. Seine Üherlieferung und sean Nachwirken inm 
Morgen. und Abendland sowie der heutige. Stand seiner Erfürschung (= Orientala 
Christiana Analecta 123, Rom 1939, 5: ЗОНЕ. 
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Apokrypha in Tatians Evangelienharmome miteinbezogen wurden * 
Möglicherweise zirkulierte auch das Thomas-Evangelium unter den 
ersten Christen Innersyriens®. 

Das Problem des Diatessarons ist neuerdings insbesondere von 
Quispel nochmals aufgegriffen worden. Quispel versuchte dabei nach- 
zuweisen, dass eine judenchristliche Quelle massgeblich bei der Ge- 
staltung von Tatians Diatessaron beteiligt war". Klijn formulierte hier 
behutsamer ; Tatian benutzte möglicherweise einen Evangelientext, der 
durch judenchristliche Evangelien beeinflusst war '?. Metzger, der diese 
Theorien ausserst zurückhaltend zusammenfasst, ist der Ansicht, dass 
wohl zu einem sehr frühen Zeitpunkt eine Reihe von Perikopen für 
liturgische Zwecke ins Syrische übertragen wurde; ob jedoch erst das 
weitverbreitete Diatessaron (syr: Evangelion da-mehallefe) des Tatian !1 
oder das Tetra-Evangelium (syr: Evangelion da-mepharrese) dabei als 
Grundlage diente, ist nach wie vor umstritten '*. Wenn: man jedoch 
bedenkt, in welchem Mass die Vetus Syra von harmomstschen Lesarten 
durchsetzt ist, kann man sich des Eindrucks nicht erwehren, dass dem 


OLB Mercer, The Early. Versions of tee New Testament: Their Origins, Trani- 
mission, and Lümiratiads (Oxford 1977), 5; 9, 2847, 350. Kuan, Survey HS 51. Nach 
G. MESSINA (a Lezioni apocrilt del Diatessaron. persiuno», Исе MI (1949), 5. 14-14, 
25) ist das Proto-Evangelium mit eingeschlossen worden. 

8 CT MerxGer, Barly Versions, loc. cit. (cf. Fussn. 1). 

°C. CG QuispEL, Tanan and the Gospel af Thomas: Studies in the History of. Me 
Western Diatessaron (Leiden E975). Трем, Grose Sradies И (Leiden 1975); Beiträge 
14-19, 24:25 Dazu sollte die kritische Stellungnahme von KLUN, Survey 77, S, HIT, 25-26 
herangezogen werden. 

ID CET KLIN: Surrey If, S 22: 

H Zum Diatessaron sind folgende wichtige Veröffentlichungen zu konsullieren ` guter 
allgemeiner eh in METZGER, Early Versions, S. 10-36; KLIN, Survey It, S. 4-28; 
PETERS. Diatessaron; L. Lero, Le témoignage d'Éphrem. sur le Diatessaran (= CSCO 
227, subs, 19, pam [962); Ing, «Le Diatessaron de Taten», L'Orient Syrien | 
(1956), 5. 208-231, 313-334; A. BauwsTARK, J. RaruorER, Die Vorlage der althoch- 
deutschen Tarian (= Miederdeutsche Studien 12, Köln 1964); Quisret, Таман and me 
Gospel of Thomas; D. Рип, A Primitive Text of the Diatessaron; The Liege Mühuserigt 
af a Mediaeval Dusch Transiarion, A Preliminary Study with an Introduciory Note. by 
1. RENDEL Hargis (Leiden 1923): zur syrischen Textgestält ef. L. Leo, Saint Ephrem, 
Commentaire de l'Évanglle Cancordant. Texte syriaque [| Manuserit Chester Beatty 709) 
{= Chester Beatty Monographs 3, Dublin 1963]: Ipem, « L'original syriaque du Commen- 
taire de e Ephrem sur le Diatessaron», бүбүсү dO 1959] 5. 939-9]: zur armenischen 
Version: L. Letom, Sat Epirem. Commemaire: de l'Évangile Сопсогбат Version 
arménienns (= CSCO 137, Script. armen, Р: fern. 145, Stripe Armen, TD) Persio, 
Löwen [953.1954]: ем, Decrees! nine ће. de 5. Éphren d'apees won Comma 
de l'Évangile Concordant (Original! syringe er. versa аптамен |= CSCO 220. subs. 
|& Löwen 1961; Ipem, L'évangHe d Ephrem d'apres. les тиугеу deduces. Recueil des 
тохох fee CSCO LEI. subs. 12, Lowen 1958). 

32 Cr Metzcer, Early Versions, 8. 8; M. БАСК, An Ara Approach ro the 
Gospel and ders (Сага [| 96731, &. alt. 
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Diatessaron wohl die Priorität gegenüber dem alt-syrischen Tetra- 
Evangelium zuerkannt werden muss 172. 

Es ist allgemein bekannt, dass das Original des Diatessarons ver- 
lorengegangen ist, und sich von Tatians berühmter Evangelienharmonie 
nur eine Reihe von orientalischen und abendländischen Bearbeitungen 
erhalten hat, Eine wichtige Rolle kommt dabei zweifelsohne Ephräms 
Kommentar zum Diatessaron zu, das vollständige nur in Armenisch 
auf uns gekommen ist '*. Ein Teil des Kommentars ist jedoch auch im 
syrischen Original (Cod, Chester Beatty 709) erhalten ^. Ein Vergleich 
zwischen der armenischen und syrischen Text ergab, dass die syrische 
Vorlage der armenischen Version einem anderen handschriftlichen 
Traditionsstrang angehört als die erhaltene syrische Handschrift Chester 
Beatty. 70915. 

Ein besonderes Problem für die Textkritik wirft natürlich die Frage 
der Zuverlässigkeit der Zitate nicht nur des armenischen, sondern auch 
des syrischen Kommentars auf. Die Möglichkeit einer freieren Wieder- 
gabe aufgrund einer bewussten Adaption an Dinge, die dem Kompilator 
momentan wichtig waren, liegt bei einem Kommentar besonders nahe. 
Ephrám scheint dabei keine Ausnahme zu machen 7". und was die 
armenische Übersetzung des syrischen Texts anbetrifft, muss im Ein- 
zelnen sorgfältig überprüfi werden, ob nicht an einigen Stellen der 
Evangelientext bewusst mit der späteren armenischen Textgestalt in 
Einklang gebracht worden 1567, Das gleiche gilt natürlich auch vom 
syrischen Text. 


"ICT M Back, « The Syriac Versianal Traditions; in: K ALAND (Ed, Die: alten 
Cherseizungen des Neuer Testaments, die Kirckenvatersitate amd Leitionare, Der gegen- 
wittige Str ree Erforschung und ihre Bedeutung für die griechische, Texteeschichte 
[= Arbeiten zur Neutestamentlichen Textlorschung 5, Berlin / New York 1972); 8. 1233 1E: 
Kops, Gospel Text in Syriac, S. 168. 

14 Та 1876 hate Се Moesinger dielateinische Übersetzung von J. B. Aucher (= Awgerian} 
übernommen und verbessert ` Са. MoESsINGER, Evangelii comordamis expositio facra а 
Sancto Ephraema Doctore Syra in Larinum translata (Venedig 1876). Leloir besorgte 
in 1953-1954 eine Ausgabe mit lateinischer Übersetzung: Lero, Меглен arménienne 
| {= exte | (= штит 

Ch Leo, Texte тендес: franzisische Übersetzung ebenso von L, LELOIR, 
Ephrem de Wisibe. бнт г: de FEÉvangile Concordi ov Diatessaron. Traduit du 
syriaque er de arménien, [nrrodection, traduction et notes (= Sources Chrétiennes 121, 
Paris 1966). 

Ch а Divergences entre l'original syriaque et Ta version armémenne du Commentaire 
d'Éphrem sur le Diatessaron. im: Melanges Eugene Tisserant (= Studi € Testi 232; 
Vatikan |964), 5. 403-331; Трем, Docirines vt methodes, S. 14-22 

"CL Biack, «Syriae Versional Traditions, 5. 122. 

'# CL Baumstark, RarBorER, Таман, S. 11: «Da überdies mit der Möglichkeit 
gerechnet werden muss, dass die Textzitate des. Aphrem-Kommentars bei der Uber- 
їгадип ins Armenische durch den armenischen Mormalteyt der Evangelien beeinflusst 
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Nun ist bei der Evangelienharmonie des Tatian nicht nur die Text- 
gestalt als solche zu bedenken, sondern auch die Reihenfolge der zu 
einer Einheit zusammengeflochtenen vier Evangelien. So wird es im 
Einzelfall manchmal auch wichtig sein, die Abweichungen zwischen 
orientalischen und vor allem auch denjenigen abendländischen 
Evangelienharmonien zu vergleichen, die nicht mit dem Codex Fulden- 
sis übereinstimmen, der deutlich Spuren einer bewussten Angleichung 
an die Vulgata zeigt, 

Die methodisch unzureichenden Veröffentlichungen der arabischen 
Textgestalt, die für eine textkritische Analyse nahezu unbrauchbar 
sind, sind von Baumstark einer strengen Kritik unterzogen worden !*. 
Die persische Version hat, obwohl sie strukturell gegenüber dem Dia- 
tessaron eine grössere Unabhängigkeit zu zeigen scheint, eine Reihe 
von Lesarten bewahrt, die sicher auf Tatian zurückgehen“; Ausser 
den genannten Quellen sind noch die indirekten Zeugen zu Tatians 
Diatessaron miteinzubeziehen, so vor allem das patristische Schrifttum 
Syriens, wie die Thomas- und Johannesakten, Aphrahat, Ephram, der 
Liber Graduum ct. aber auch armenisches Quellenmaterial, wie z.B. 
Agathangelos, wobei insbesondere die sog. Lehre des heiligen Gregor 
eine wichtige Rolle spielt. 

Die enorme Ausstrahlungskraft, die das Diatessaron auf das frühe 
Christentum gehabt haben muss, lässt sich nicht nur an den ver- 
schiedenen orientalischen. sondern auch an der Mannigfaltigkeit der 
westlichen Zeugen ablesen?!. Ja, es scheint, als ob gerade die abend- 


wurden; wird man bei ТЕ [= Kommentar zu Tatians Diatessaron] noch die weitere Antor- 
derung stellen müssen, dass auch mit diesem armenischen Normaltext keine wörtliche 
Übereinstimmung besteht». Siehe zudem Беине, «Le Diatessaron de Тапет», А. 211 
ia auch S 323-325). 

Ck Mercer. Early Versions, S. 14-17; zu МАВ МАВРИ Ausgabe der arabischen 
Version in 1935 sollte, wie gesagt, die Kritik von Baumstark in Oriens. Christians 
38-1936), 8. 235-252 mitherangezogen werden. Die englische Übersetzung von G.H 
Hite (The Earliest Life af Christ ever Compiled from the Gospels, Being the Diatessaron 
[Edinburg 18%4]} und H.W. Hoos (The Diatessaron af Tanan [= Ante-MNivene Fathers 
9, New York 19035] S. 33-138), sowie die deutsche Ubertragung von E. PREUSCHEN 
(Tarians Diatessaron aus eem Arabischen Aber zez... [Heidelberg 1928] folgen der Edirio 
princeps. von A, СТАЗА, Tanani evangelierum: harmoniae arabice (Rom. 1388), Die 
lateinische Übersetzung Ciascas ist unbrauchbar, da sie sich bewusst an die Рита 
anlehnt. 

?0 ("PO CG Messina, Diatessaron persino: 1. deredusise, И. Темо e (гадилоне 
i Biblica et Onentativ 14. Rom 1951); Трем. Мона se um dJMaressuras persian 
madono dal siriaca (= Bibl. et Orient, 10, Rom 1943); Ine, «Гелон  apoerifiv, 
IneM, x Parallelismi, sernilismi, lezioni tendenziose nell'Armonia persiano», Biblica 30 
(1949). $ 356-376; Merzorr, Karly Versions, S. 17-19. 

п Folgende Veraffentlichungen sind dabei von Bedeutung : E. Ranke, Codex Fuldensis. 
Мат | Тезнртетит laline inerorete Mieronymao ex manuscripto стоке  Capuanr 
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ländischen Quellen besonders ins Gewicht fallen, nicht nur weil hier 
das Nachwirken des Diatessarons so deutlich greifbar wird, sondern 
weil sich in einigen seiner Vertreter das Traditionsgut Tatians erhalten 
hat, während es in den restlichen Versionen durch sekundäre Adapta- 
tionen an den Normaltext: oftmals ausgeschaltet worden ist. 

Das Tetra-Evangelium, oder die Vetus Syra wie es auch bezeichnet 
wurde, ist nichts anderes als ein Sammelbegrilf für mehrere syrische 
Übertragungen??, wobei jedoch nur zwei Handschriften jenes alt- 
syrischen Evangeliums erhalten sind, nämlich die Codices Curetonianus © 
und Sinaiticus?*, Die Demonstrationes des Aphrahat sind z,B als Zeug- 
nis für das Tetra-Evangelium, aber auch für das Diatessaron, von 
grosser Bedeutung 77; was vermuten lässt. dass dieser alt-syrische Typus 
des Evangeliums hauptsächlich in Innersyrien verwendet wurde, wobei 
sein Ursprung möglicherweise in der antiochenischen Schule zu suchen 
ist wie Black vermutete ?*, ähnlich dem nur etwas später aufkommenden 


(Marburg/Leipzig 1358). In der neueren Forschung wird dieser Codex nicht mehr als 
Archetypus aller westlichen Tatiantexte angesehen; cf. Baumstark, RATHOFER, Тана. 
5. NUE, 1-10, passim. B. Fischer (a Das Меце Testament in lateinischer Sprache., 
in; ALAND, Die alten Übersetzungen, S. 47-48) һай jedoch nach wie vor an dem Ab- 
hängigkeitsverhältnis fest. Hier muss wohl das Wort eines sachkundige Orientalisten 
und Kenner des Diatessarons gehört werden: Baumstarks Vermutung dürfte richtig 
sein, dass hinter der Gruppe der germanischen Harmonictexte eine uns verlorenge- 
gangene lateinische Textgestalt greifbar wird, die nicht vom Cedex Fuldensis abhängig 
ist, und die dem ursprünglichen Diatessaron nahe zu stehen scheint: cf, BAUMSTARE '5 
Rezension von. MaAgMwARDI in Oriens Christianus 38 (19356), S 245. Siche ferner: E. 
SIEVERS, Tarian. Lateinisch und! altdewisch mit ausführlichen Kommentar (= Bibl. der 
älsesten deutschen Litteratur-Denkmaler V. Paderborn 19922): Ch; GERHARDT, Diatessr- 
rum Pheodiscum. Das Leben Jhesu (= Corpus Sacrae: Scripturae Neerlandicae Меди 
Aevi, ser. min. I, Harmoniae evangeliorum IV, Leiden 1970); C. C. De Bruis, Diatessaron 
Lendtense, Het Luikse Diatessaron, Addita est interpretatio anglica, quam curavit. A.J 
BaARNOLW (s Corp. Sacr- Script. Neerland, Med. Aevi, ser. min, I: Harmaniae Evang. 
1. Leiden 1970); M. Goates, The Pepysian Gospel Harmony (London 1922); ГА, 
SCHMELLER, Heland. Poema Saxonicim seculi noni (Miinchen/Stutgart 1830); V; To: 
DESCO, PA VACCARI, МЇ. VaTTAssO, H Disressarom. im volgare italiana, Testi mediti dej 
жеси XII-XTV (= Studi e Tesi St Rom 1938); QuisseL, Tartan and ihe Gospel of 
Thomas, 51-56; MrzGER, Early Versions, 5. 10-36, 

*? CE PETERS, Diatessaron, S. 29-30. 

з CF Е.С, Bukkrrr, Evangelion. de-wmepharreshe The Curetonian Version ef phe 
Four Gospels with the Readings af the Sinai Palimpsest and the Early Syriac Patristic 
Evidence, Volume 1: Text. IT: Jetroduction and Note (Cambridge 1904); ein guter 
Überblick zur alt-svrischen Evangelientradition findet sich in METZGER. Early Versions, 
5. 36-48; siche dazu Black, «Syriac Versional Tradition», 5, 123-124. 

** Cf. A, SMITH. LEWIS, The Old Syriac Gospels or Evangelion du-mepharreshé ; Being 
the Text af the Sinai or Syra-Antiochene Palimpsest, „пећине the Latest Additions and 
Emendations, with the Variunts af the Curetonien Text, Corroborations from Малу Other 
Mss, and a List ef Quotations from Ancient Authors (London 1910). 

" CT Vodpus, Gospel Text in Syriac, S. 42; T. Валкпа, The Gospel Quotations af 
Aphrahar the Persian Sage 1: ApArahat's Text af те Fourth Gospel (Amsterdam. 1975), 

"CT BLACK, «Syriac Versional Tradition», 5. 133. 
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SYRISCHE UND ARMENISCHE QUELLE? 


neuen Typus (der dann als P*sitta bezeichnet wurde), dessen Anfänge 
allem Anschein nach im Umkreis von Antiochia zu suchen sind?’. 
Als frühesten Quellennachweis für den revidierten Text, der dann später 
unter dem Namen Риа bekannt wurde, haben nach Voobus die 
neutestamentlichen Zitate in den Rekognitionen und Homilien der 
Pseudo-Klementinen zu gelten **. Damit hatte Vàóbus die bislang vor- 
herrschende These Burkitts einer direkten Autorschaft Rabbulas für 
die Реа umgestossen. und den wichtigen Nachweis erbracht, dass 
bereits zur Zeit Rabbulas eine Überarbeitung der Vetus Syra im Um- 
lauf war, und somit Rabbula nicht als Autor der Ра in Betracht 
kommen konnte =". Wie bei dem alt-syrischen Evangelientext ist auch 
die P*éitta nicht das Werk eines Einzelnen, sondern mehrerer Personen 
gewesen. Zudem ist bei dieser Überarbeitung der Vetus буга in zu- 
nehmendem Mass der griechische Text ти herangezogen worden 77, 
Und damit zeichnet sich bei der Entwicklungsgeschichte des syrischen 
Neuen Testaments zugleich auch der allmähliche Gräzisierungsprozess 
der syrischen Kirche ab, die bis zur Mitte des vierten Jahrhunderts als 
Hüterin des semitischen Erbes angesehen werden kann. 


A. Die Rune Jesu UND or VERHEISSUNG bee RUHE (Mt 11,28-29) 


Ein ähnliches Prozess einer zunehmenden gräzisierenden Über- 
lagerung eines ursprünglich stärker pneumatisch gefärbten Traditions- 
stranges lässt sich allem Anschein nach auch bei der Deutung und 
Umdeutung der Taufe Jesu im Jordan ablesen. Bei der Durchsicht einer 
der ältesten Evangelientexte Syriens, das Hebräer-Evangelium, von 
Ephräms Kommentar zum Diatessaron, aber auch bei der Übersetzung 
einiger Epiphanie-Hymnen, die Ephräm zugeschrieben wurden, und 
einiger armenischen Quellen, stiess ich nicht nur auf die Vorstellung 
von der Ruhe innerhalb des Taufkontexts, sondern auch auf An- 
spielungen auf Ma 11.27-29, was mich zu einer eingehenden Unter- 
suchung der relevanten Quellen führte. Zuerst soll jedoch auf den 
unterschiedlichen Wortlaut im syrischen und griechischen Text von 
Mt 11,29b eingegangen werden, der sich als so ausschlaggebend erwies. 


27 So Мын, Gospel Text in Syriac, S. АЗ. 

38 Au, S, 5]-52; Ink, «Oldest Traces of the Peshirtà», Le Afuséon 63 (1930), 
5. 191-204 

1 (7f Minus, Gospel Text im Syriac, 5. 40-60. Vëpbus nach zeigt sich in dem 
fragmentarisch erhaltenen Schriffium Rahbulas, dass Rabbula hauptsächlich die Vetus 
Syra, aber auch das Diatessaron benutzte (S. 64065), 

Ip Hh. S 46, 51-55; siche dazu EC CoNwvBEARE, “The Growth of the Peshitta 
Version! of the New Testament, liüustrated Гот the Old Armenian and Georgian 
Versions». American Journal of Theology | (1897). S, 885-912. 
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l Die unterschiedliche griechische und syrische Texteestalt von Mt 11,295 


Für die Untersuchung der Ruhe-Spekulation im Zusammenhang 
mit der Taufe ist allein die Variante von Vers 29b von Bedeutung, 
und so werden die anderen Abweichungen von Mt 11,28-29 nur in den 
Anmerkungen miteinbezogen. Der besseren Übersicht halber stelle ich 
den griechischen Text dem syrischen gegenüber und füge den Kontext, 
d.h. Vers 27 hinzu: 

Mt 11,27: ...- et пето cognoscit Filium. nisi Pater 


negue Patvem quis cognoscit, nisi Filius 
et cul voluerit Filius revelare 


griech sve (Fg) 
28a Anite прос pe müvrec 28a ?' 
oi kümuivrES KOL mepopricp£vot 
b кү vato pie D prego quescere faciam vord mir‘) 
20a dpate тоу Срубм pou fm" Gus 29077 E 
xai нећете ал spot 
b Act прайс Ont b quin quietus?? sum ( etae ui) 
xui tumeivoc rfj Kapdia et dnimilis sum in corde mea, 
c ког cbprjaete avamaugiv C ot laventetis requiem ( тељаља | 
тйс yoyote iud. citimabus vestris. 


Als Ausgangspunkt für den Vergleich mit dem syrischen Text nahm 
ich die syrische Vulgata, d.h. die P'sitta. Dabei stellte sich die Frage, 
inwieweit die em Vulgata mit dem Befund in den ältesten syrischen 
Zeugen übereinstimmt, Nun zeigten die Vetus Syra und das Diatessaron 
in den von mir näher beleuchteten Passagen über die Ruhe (Vers 28b + 
29b-c) keine nennenswerten Abweichungen 77. Das heisst, die syr Ve 


" Mier sind im-Syrischen Varianten, die jedoch für diese Untersuchung michi weiter 
von Belang sind. Zu den Abweichungen cf, S. LYosser, Les origines de Jo version 
arménienme et te Diatessaron (= Biblica et Orientalia 13, Rom 1950), S, 17-20; L, Ев. 
Сатану du. Nouveau Texiamenr dans l'auciemte: (tradition armenienne | А: L бтапине 
ge Мате LED (= CSCO 293. subs. 31, Lówen 1967), S, 159-161: 1пкм. L'évasgite 
d'Éphrem ,. Recueil, 8. 24 (nr. E56-137); Perers, Diatessaron. S. TOI: Vins. 
Gospel Text in Syria’, 5. 187, [93: J. Овпг БЕ Свима, Vernis Evangshium Syrorum or 
exinde excerptum Daressaeon Таан! (= Biblia Palyglotta Matritensia VI, Madrid. 1987), 
>. 75 (nr. 945-940). 237; Виккпт, Evangelii da-mephiarrexie LS 5B; A. Resch, 
eussercanonisehe | Paralleltexre zu den Evangelien IE: Paralleltexie ти Matthaeus: und 
Merci кешире! ита птрегкист! (= Texte und Lintersuchungen 10,3. Leipzig 13941. 
5. 131-132, 

“CE vorhergehende Anm. sowie Messina, a Parallelismi, semitismis, S: 361-362. 

^' Des öfteren ungenau mit mers wiedergegeben, so zB. bei Берат, L'evangile 
Ёре o. Recueil, S. 24 (nr. 156-187, passim); besser 151 quieras. 

^* Zur Vetus буга cf. Buexirt, Evangelion da-mepharreshe |, S, 58; Sum Lewis, 
tla Syriae Gospels, 8. 27. Beide Handschriften, Cureroniares und Денгиз sind, was 
die Aussage über die Ruhe betrifft, identisch, Siehe zudem Danz pe Urawa, Ferus 
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hat, was die Aussage über die Ruhe betrifft, den Urtext des Diatessarons, 
der sich auch in der Vetus Syra widerspiegelt, unverändert übernommen. 
Mit anderen Worten: Im syrischen Evangelium, gleich ob man dazu 
das Diatessaron, die Vetus Syra, oder die Ра heranzieht, wird die 
Ruhe, die Jesus verheisst, stets mit der Ruhe m Jesus selbst begründet : 


Vers 28b ego quiescere faciam vos... 
29h guia quietus sum ... 
J9r er gmwenietis requiem; 


im Gegensatz zum griechischen Text, wo das ávunaboriv (= 28Ь), 
bzw. dvanaveig (= 29c) ти трайс (= 29b) alterniert : 


28b ера reficiam: vax... 
29b quia mitis СМЕС) sun ... 
dc et invermetis regnienm 


Dieser Befund wird noch erhärtet durch das Zeugnis des ältesten 
Schrifttums. Bei der Durchsicht der Thomasakten **, von Aphrahat ?* 
und Ephrüm?" ergab sich zunächst, dass meist nur das Incipit. (e 
Vers 28, in Ephraim auch Vers 27) zitiert wurde; diese Stellen sind also 
vorläufig nicht ergiebig. Lediglich in den Ephraim zugeschriebenen 
geschriebenen Kommentaren zum Alten Testament sowie in einem 


Evangelium Syrorum, 5. 237. Zur Kritik von Ortiz de Urbina ch К. MURRAY, ebe: 
constructing the Diatessaronos Meriirop dourna! 10 (1969), S. 43-49. Leider bietet das 
persische Diatessaron bei Vers 29b emen verdorbenen Text, der von Messina (Diatessaron 
persino, S. 196/197) geglättet wurde, indem er das Negativ-Präfix bei u-v-azmàvid in 
ein Imperativ-Prafix (hi-y-azmaárid) umünderte, und somit seine italienische Übersetzung 
apprendere da me e регате те pz me: Ваше! was wohl nicht ganz zufriedenstellend ist, 
Wichtiger ist. dass das syrische were et Jue um Persischen mit иштиг” und 
Jirü-tan wiedergegeben wurde; граната = submissive, obedient, humble, respecrful (cf, 
Е, SrEiNGAsS, Persinn-Enpglish. Dictionary [London 1900), S. 1870), was Messina mit 
mite übersetzt; firo-tan = fowl, humble. subeiksive (oh STEmoass, 8. 923) wird bei 
Messina als ende übertragen. (Hier möchte ich Mr С. Wakeneld (Oxford) für seine 
Hilfe mit dem Persigchen danken.) 

35 CT, W, Монт, Apocryphal ders af the Apostles Edited from Syriae Manuscripts 
in the British Мизеш and Other Libraries with English Translations and Notes I, S. 252 
(= хрв, 11,3. 219 (= engt Das zitat findet sich in der Unterweisung vom Мувдата. 
dus dann zur Taufe führte. Ein schwacher Machhall der Werkettung zwischen dem ML- 
Zitat und der Taufe findet sich ferner im den Опен Samos 42,8 und im Themas- 
Evangelium, log. 96. 

55 CT, Demonsiratio XIV,R; zum syrischen Text cf T, PAnisor, Арест Sapientis 
Persae Demonsiraiones T (= Patrologia Syriaca [/], Paris 1894), col, 737; armenische 
Texigestalt: CG. LAFONTAINE, La version arménienne des duyres d'4phraate Je Syrien 
I (= CSCO 423-424, Script. armen. 11-12, Löwen 1980), S. 78 (= arm), S. 5! (= fat). 
In Aphrahat isi ausser Vers 28 auch noch 29a und M angegeben: 

?7 Hier ки Vers 27 miteinbezogen: cf. Ephrims Kommentar zum Dhatessaren, 
Levon, Texte Zprtogoate 5. 48/49, 50/51, МЕ 11,28 findet sich nochmals auf S. 68/62, in 
diesem Zusammenhang wird auf dic Taufe Jesu durch Johannes angespielt. 
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der Sermones wird der für diese Untersuchung bedeutsame Vers 29b 
mitangegeben. In den Erläuterungen zum Propheten Zacharias er- 
scheint der Vers in der gewohnten Form des syrischen Evangelientypus : 
lim‘ a rein’ aasi (denn ruhevol! bin ich und аетице bin 
ich) **. Die Variante im Kommentar zu Isaias. ( ^no mm su, 
denn ruheval! bin ich und demütig)^" ist dabei unbedeutend, während 
die Abweichung in Ephráms Sermo interessanter ist: am _ aal, 
РЕЈА Ад Än aoo eho ([екне von mir die Ruhe und 
erwerbt von mir die Рети). Hier sind beide Male die Adjektive: in 
entsprechende Substantive umgeformt worden. Von Bedeutung ist 
dabei, dass auch hier die in der syrischen Tradition verankerte Vor- 
stellung von der Ruhe in Jesus selbst beibehalten worden ist. 

Damit ist bewiesen, dass im Syrischen nicht nur in den verschiedenen 
Typen des alt-syrischen Evangeliums (Diatessaron, Vetus Syra, sur 
Vulgata) stets die (in Mt 11,295) von Jesus angekündigte Ruhe mit 
der Ruhe in Jesus selbst begründet wird, sondern auch durch das 
Zeugnis der syrischen patristischen Literatur weitgehend abgestützt 
wird. Mit anderen Worten: In der syrischen Überlieferung lautet 
generell der Vers 29b von Mt 11: quia quietus sum, im Gegensatz 
zum griechischen quia mitis sum. Soweit der griechische und syrische 

Text. Wie verhält es sich nun mit der armenischen Version? 


П. Die zwei- und dreigliedrige armenische Fassung von Mt 11,295 


Kürzlich ist von berufener Seite der derzeitige Forschungsstand be- 
züglich der armenischen Version des Neuen Testaments in einem Uber. 
blick zusammengefasst worden *', Allgemein wird angenommen, dass 


“Cf In Zachariam IN 8. Editio Romana (sve) von ЈАЈЕ. ASSEMANI, Sanci Parris nosiri 
Ephraem Syri, apera cava... IT (Rom 1740), S, 208; ORTZ mp Arena, Kerne Evan- 
geliim Syrorum, S. 75 (nr, 951); Lem, L deangile d'Éphrem... Recueil, S. 24 (nr. 157, 
dic lateinische Übersetzung ist. an den griechischen Text angeglichen, indem sie metis 
anstelle von quierus angibti. Im Deutschen wäre das syrische quietus mit «ruhig» wieder- 
zugeben. Diese wörtliche Übersetzung würde im Deutschen jedoch falsche Assoziationen 
hervorrufen, aus diesem Grund übertrage ich quietus stets mit «ruhevolls, 

19 CF don Esaiam XL.|, Editio Romana (syr) IL. S90; Oarız пе Џима, Кети Eva- 
Solo Syrorum, S. 75 (nr. 950); LELOIR, E етапине d Ephrem. Кен, S. 24 (nr. 156, 
die latein. Übersetzung bietet eitis anstelle von quietis). 

+9 CL Sermones L7,165; E, BECK (= CSCO 305-304, Script. вуг, 130-131, Löwen 
1970), & 98 (= ger 8. DI (= di): Editio Romana (spr) II (Rom. 1743), 5. 372; 
ORTIZ nr Upptzon, Меги Evangelium Syrorum, S. 75 (nr. 945); Leva, L'évungile 
«Ербол... Recueil, S. 24 (nr, 155), Hierher gehört auch die Anspielung auf Mt 11,29b 
im ber Craduum XILT, cf, ML Kmosko, Liber Graduum е codicibus: apriecis 
(= Patrologia Syriaca ШИ, Paris (926), cal. 301/902 

“TCR L, Letom, «La version arménienne du Nouveau Testaments, in: ALAND, 
Die alea Üherserzungen, S, 300-313; siehe dazu Н. LEHMANN, «Some Questions Corn- 


SYRISCHE UND ARMENISCHE QUELLEN ЙАШ, 


die erste Version (= А 1) aus einer syrischen Vorlage hervorgegangen 
ist; umstritten ist lediglich, ob dabei das Diatessaron, oder eine der 
Vetus Syra nahestehende Textgestalt, oder die Verbindung beider 
Versionen (i.e. Diatessaron + Vetus Syra) als Grundlage diente**. 
Sicher ist, dass die armenische Vulgata (A ID} eine Überarbeitung 
anhand einer griechischen Vorlage darstellt. Oftmals hat sich geräde 
in den patristisehen Schriften Armeniens die syrische Textgestalt er- 
halten, Aber auch im heutigen armenischen Neuen Testament, die arm 
Vg*?, kann man hie und da noch Spuren der Praevulgata feststellen, 
wie gerade bei Mt 11,28-29**. Bei Vers 29b folgt die arm Fg jedoch 
nicht einer syrischen, sondern der griechischen. Vorlage : ab dbg bð ba 
[тїшїї upaji (= Оті прайс eiut Kal teamed tf] карбид). Im Gegen- 
satz dazu findet sich in den ältesten patristischen Zeugen Armemens 
nicht nur die griechische, sondern auch die syrische Textgestalt, so z.B. 
in der Lehre Gregors, die einen wesentlichen Teil der Agarhangeli 
Historia ausmacht ^^. In der Lehre Gregors ® 446 stossen wir über- 


coming the Armenian Version of the Epistle of James», in: Бенмамм (Ed.), Aore 
Armeniaca (= Acta Jutlandica 57, Aarhus 1982), 5. 57-82; METZGER, Bariy Fersiens, 
5. [53-181; Ch. Hasnick, S. Brock; «Die Übersetzungen ins Armenisches, Theologi- 
sche Aealenzyhlopdde (TRE VI 77235 200-203. 

*! Guter Überblick bet Levon, «La version armenienne du Nouveau Testament 9, 
5. 300-303. VoOnus (Gospel Тежо in Syriac, Зы 1508151) ausser sich zurückhaltend 
über das Diatessaron als erste Vorlage bei der Übersetzung in das Armenische; der 
Autor legt das Hauptgewicht auf das alt-syrische Tetraevangelium. Dazu müssen jedoch 
auch Tolgernle Arbeiten konsultiert werden; P. Esapaicas (= Езшћаћапј € Zurbpt li 
aes t Bearer ринг лї. uli йин хшру Ge үш fo за brag pata fh "m LETEN фи rüpba ci 
bus йн ву s, Handés Amsorya 49 (1935), col. 571-596; 50 (1936), col. 22-40, 185-195, 
138-340 (abgekürzt als ESAHALEAN E, EE, HT, IV): Peikes, Diatessaron, S. 7210; Lrösset, 
Origines: P.C; CUOMYBEARE, «An Armeman EWatessaron?», vowel of Theologica! 
Stars 25 (1924), 5. 232-245: ем, « The Growth. of the Peshitta Versions. 

** Für die Untersuchung benützte ich die Wiener Ausgabe von 1929 und überprüfte 
die Bibelzitate mit Zohrabs Ausgabe bet einem. Aufenthalt in Oxford: Y. ZügngArkAM 
= 1. Zohrabian, Zohrab) (Luma a ëm xa ba dannbuhi Ahh Бе bon Ap eae dea риш 
(Venedig 1205). 

+4 CT EsAPALEANM D col, 6381; Perens, Ühatessaroi, S. 63-83; LvoNNET, Origer, 
5. 17-20, 38-39, 75, 87, 11, 118, 124, 126, 161, FO, 229, 254; Lecoie, Citations du 
Nouveau Testament L 5. 1591 (nr. 46511); CosvBEARE, «An Armenian Diatessaron», 
5. 233; Wooaus, Gospel Text in Syriae, S. 187, 193, 199 

** Der valle Titel lautet ` Die Lehre des heiligen Gregor (ipep benne fa hah иррлуй 
Фрер) Zum Geschichiswerk des Agathangelos cf. G. WINKLER, «Our Present 
Knowledge of the History of Agatangetos and is Oriental Versionss, Revue des Eindes 
Adrméniennes 14 (1980), 5. 125-141; keit Ausgabe Cn TER-M&kgTC EAS, SL KAMAYEANC, 
Сараа hip out gummi Zeng (Tiflis 1909; in meiner Untersuchung benütze 
ich diese Ausgabe): englische Übersetzung von R. W. THOMSON, Ата ћанре ј: History of 
the Атени, T ranstarion amd Commentary (Albany 19751; siehe dazu meme Rezension 
in The Curholic. Histórica! Review 65 (1979), 5. 312-316; RW Tomson, The Teaching 
af Sain Gregory - An Early Armenian Carechtsm. Translation and Commentary (Cambridge, 
Mass. 1970); siehe dazu die Rezension von 5, Brock in Journal of Theological Sradics 


II 


lI 


278 


raschenderweise in Vers 29b aul das svrische gwierusund das griechische 
mitis: qp Вар bd шант be {йайшр& upije (quier mitis sum, quietus 
er humilis cordet". 

Jedoch nicht nur in armenischen Quellen findet sich das besagte 
Mi-Zitat in der Reihenfolge mitis — quietus — humilis, sondern auch 
im Hirten. des Hermas ist es in der gleichen Abfolge bezeugt. Hier sind 
die Prädikate gemäss der Hermas eigenen Geist-Christologie*' indirekt 
auf den Geist bezogen ` 6 буу то пувриа у. пробе dor коі Deeg 
Kui талкубирриу/*®, In der Editio Romana der dem Ephräm zuge- 
schriebenen Werke, die in Griechisch auf uns gekommen sind, ist Mt 
11,296 in folgender Form belegt ` Art fjovyóg еи прайс Kai £xielkT]z 
Kul rümrtvog тў kapoig ?. Das Goen: ist ebenso mehrmals im 
ersten Klemensbrief und in anderen frühen westlichen Quellen nach- 
weisbar *?, 

Was folgt nun aus diesen Varianten? Als erstes, dass das quietus 
(coy 10s/f]ovyrec) allem Anschein nach syrischen Ursprungs ist. während 
das тил (прайс) der griechischen Textgestalt eigen ist. In der 
armenischen Quelle (Agathangelos) und im Hirten des Hermas, sowie 
ип (griechischen) Ephräm lassen sich die Mischformen mitis und quienes 
nachweisen. Resch nahm an, dass ursprünglich das Mt-Zitat aus drei 
Prädikaten bestand ` quietus, miris, humilis, und nicht aus zwei Gliedern : 
quietus (oder: mitis) und humilis, Die Übereinstimmung zwischen 
den armenischen Zeugen (die Resch unbekannt waren) und einer West- 


23 (1972), 5. 515-51 T. Die Lehre Gregory ist eine wichtige Quelle zur Erschliessung: der 
ersten Unterweisung der Armenter im chrisilichen Glauben. Obwohl die. Kompilation 
sicher nicht vor dem 5, Jahrhundert-angesetzt werden kann, enthält sie hedeursame ar 
chaische Züge der Christologie und Tauflehre neben christologischen Aussagen. die einer 
späteren Zeit zuzuordnen sind. Die Untersuchung der Lehre Gregors von Thomson 
(siehe ebenso seinen Beitrag, «Early Armenian Catechetical Instruction» in: adrmeniaca 
(Venedig 1959]. S. 98-108] bietet eine wahre Fundgrube von patristischen Zeugen, ins- 
besondere des griechischen Quellenmaterials. Nun Такав sich die, Lehre Gregors auch 
mit dem frühesten syrischen Gedankengut vergleichen, was hercits in den Besprechungen 
von Brock und mir (cf. supra) angedeutet worden ist. Die vorliegende Untersuchung 
wird zeigen in welchem Ausmass einige Stellen der Lehre Gregors von der syrischen 
Überlieferung abhängig sind. 

26 CT TER-MERTCEAN, КАМАТЕА МС, Agarangelay ... 5 448, SS 221. sehe dazu 
Lean, Citavors dv Nouveau. Testament L S. 163: Тномзом, The Teaching, S; ШО 
(engl. Übersetzung etwas frei). 

UE. Loors, JTheophifus ven рат do versus Marconi amd. die anderen Then- 
logischen Quellen bet frenaeus (= Texte und. Untersuchungen 46, Leipzig 19303. 8. 19507 

"7 Мапа. X18: ef. Е. Јоу, Hermas de Pasteur. Introduction, exire critique. traduction 
pi notes {= Sources Chrétienne: 53, Paris 1595855. 194; siche ebenso Mand. VAR u 
V[L2,3; Jovy, Hermas Je Pasteur, S. 168, 172. 

^* Ето Romana (er) L S. 149: Resch, aduesercanonisceie: Paradlelrexre 11. 5, 134 

"UOCE Resch, dussercanomsche Paralleltexte ILS. 134. 
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lichen Quelle, nämlich Hermas, würde zunächst für die Vermutung von 
Reschsprechen. Jedoch ist festzuhalten, dassindensyrischen Quellen (d.h. 
in allen syrischen Evangelientypen sowie ит den syrischen Vätern, пате 
lich in Aphrahat und in den authentischen Werken Ephrams) bei Mt 
11,29b anstelle des mitis (npaüg) stets das quietus (Tjavgoz) tritt. 
So würde ich eher dahin neigen, (1.) eine ursprünglich zweigliedrige 
Aussage anzunehmen, wobei mitis spezifisch griechisch ware, und das 
quietus aus dem aramäisch-syrischen Traditionsstrang hervorgegangen 
ist; (2.) dass die Mischform im armenischen Agathangelos, in Hermas 
und im (griechischen) Ephrám die sekundäre Verkettung des syrischen 
mit dem griechischen Traditionsgut verrät, 


II. Aft 11.28-20 in der syrischen und armenischen Taufkatechese 


Es ist bereits festgestellt worden, dass bei der Begründung, weshalb 
Jesus die Ruhe verleihen kann (Vers 29b), im griechischen Text das 
vorhergehende ёмалобелу (Vers 28b) und das nachfolgende avé- 
mue (Vers 29c) nicht wieder verwendet, sondern durch трайс er- 
setzt wurde (Vers 29b), während die зупзеће Version ım gleichen 
Vers (29b) die Vorstellung von der Ruhe beibehält. So wird in der 
syrischen Textgestalt, wie gesagt, die Einladung zur Ruhe und die 
Verheissung dieser Ruhe (Vers 28a-b + 29h) mit der Ruhe in Jesus 
selbst begründet: 


286 ern quiexcere Jaciam vos. 


29b quia guigtus sum..." 


C er jnvenieris regmiem 

Nun haben Wissenschaftler des Neuen Testaments immer wieder 
behauptet, dass generell der Ruhe-Begriff, und insbesondere die Stelle 
von Mt 11,281 einer gnostischen Ideenwelt entspringt = und dass «dem 
Neuen Testament diese Vorstellung fast völlig fremd» 52177, 

Der Befund von spr Mt 11,29, der die Ruhe in Jesus selbst begründet 
sicht, scheint zumindest zu einer Modifikation dieser Behauptung ein- 
zuladen. Hinzu kommt noch die Tatsache, dass gerade in syrischen 
(und armenischen) Quellen die Vorstellung von der Ruhe in mannig- 
facher Weise wiederkehri, was eine längere Traditionsgeschichte dieses 
Begriffs innerhalb Syriens vermuten lässt, deren Wurzel nicht gnostisch, 


+! Im Gegensatz zum griechischen miris, 

HE Sa z.B. M. Disetius, Die Farmpgeschiehte des Evangeliums (Tübingen 19597), 5. 179- 
284: Phi Марна ЈЕВ, Adufscrze zu) Менен Гегел (Munchen 1965), S 213. 

** VIELHAUER, dufsarze, ©. 215. 
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sondern semitisch ist "7". Das in Syrien weit verbreitete Тћеојовоштепоп 
von der Ruhe nımmt in der syrischen und armenischen Tauflehre eine 
Schlüsselstellung ein: Der Ausgangspunkt für dieses Theologoumenon 
ist allem Anschein nach in der Geist-Christologie verankert, wie noch 
zu schen sein wird. 

Die Verheissung der Ruhe in Mt 11,28f findet sich in ciner Reihe von 
syrischen Hymnen, insbesondere in den Ephrim zugeschriebenen 
Hymnen De epiphania, Auffalligerweise ist die Ruhe, unter Einbezug 
von Mt 11,28-29, aufs engste mit dem Taufgeschehen verbunden. Nicht 
nur kehren die Schlüsselworte von Mt 11,28-29 in einer Reihe von 
Epiphanie-Hymnen wieder, sondern der gesamte Gedankenkomplex 
der Taufe scheint in einem engen Zusammenhang ти Mt 11,28-29 zu 
stehen, wobei auch Vers 27 (cf. supra) miteingeschlossen wird, wie 
die Gegenüberstellung mil weiteren, ebenso in Syrien. beheimateten 
Quellen noch zeigen wird. Um den Vergleich zu erleichtern, stelle ich 
De epiphania 111,7 dem syrischen Text von Mt 11,28-29 gegenüber : 


syr Mt 11,28-29 De epiphania 117 


28a Kommetzu mir alleihr Müden...*5 

b und ich will euch ruhen: lassen, 
29a Mehmet mein Joch auf euch und 
lernet von mir, 


b denn ruhewol! bin ich Die Salbe des Awhevellen (lass) 
und ders bin ich und Demmrgen (dance) 
(di ej 


c und ihr werdet Ruhe finden. 
macht die Verharteten ihrem Herrn ähn- 
lich *®, 


Dieselben Worte und die gleiche Wortgruppierung (Ruhe und Demur) 
sind in De epiphania und in Mt 11,29b verwendet worden. Zudem 
bezieht sich die Aussage in beiden Texten auf Jesus. So kann wohl 


за Auch Опере. (Tanan and the Gospel of Thomas, S. 82-87, insbesondere #3-841 
ıst skeptisch gegenüber der weitverbreiteten Ansicht, dass der Begriff der Ruhe gnostischer 
Herkunft sei, 

"CT Anm: 3. 

^6 De epiphania 111,7; E. Beck (= CSCO 186-187, Script. зуг. 82-83, Löwen 1459}, 
3. 147 (= syr) S. 135 (= dr). Die deutsche Übersetzung lässt jedoch nicht den Zusammen- 
hang mit Mt 11,29 erkennen. Hier muss angefügt werden, dass wa&aa ausser der 
ersten Bedeutung, Arie, such noch Nuancen wie «Sanftheite; «Milde» in sich hirgt 
Von daher ist auch der Gegensatz, «Sanftheite — « Verhürtete» verständlich. Sa künnte 
man auch übersetzen: «Die Salbe des Sanften (bzw, Ruhevollen} ... macht die Ver- 
härteten ihrem Herrn ähnlich».. Aber auch «die Verhärteren» könnte mit «die Be- 
drückten» wiedergegeben werden: «Die Salbe des Ruhevollen (oder Sanften) macht 
die Bedrückten {oder Verhürteten) ihrem Herrn ähnlich». 
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zurecht angenommen werden, dass der Grundgedanke und die Formu- 
lierung des Hymnus durch Mt |1 angeregt worden ist. 

Eine ähnliche Angleichung an Jesus, dem Ruhevollen und Demütigen 
(cf. Mt 11,295) findet sich auch in den Epiphanie-Hymnen 11,33 und 
VILIS. Die 33. Strophe knüpft gedanklich an die bereits zitierte 7. 
Strophe an: 


De epiphnia 11.33 


Der Stein [für die Beschneidung der Israeliten] 

kennzeichnete die Verhárteten, 

die Salbe [bei der Taufe] kennzeichnet?’ die Reinen. 

Den Ru^hevoilles (тела ) gewährt Er die Salbe der Ruhe ( etai), 
den steinernen Herzen hingegen den Stein **; 


Hier wird die Beschneidung des Alten Testaments ти der met- 
testamentlichen Tauf-Salbung (Salbung beider Taufe = Beschneidung)*” 
verknüpft, und zugleich indirekt Mt 11,29 wiederum in den Taufkontext 
miteinbezogen. Noch deutlicher klingt in Hymnus VILIS Mt 11,28-29 
an. Die Müdigkeit des Adam und die Verheissung der Ruhe in De 
epiphania VILIS zeigt mit Mt 11,28f eine auffällige Parallele : 


De epiphania VILIS apr Mit 11,28-29 
Der müde (nord) Körper Kommet zu mir alle ihr Aiden 
findet im Wasser [der Taufe] ( rz ze 


Reinigung und Ruhe vonseiner Mühsal. und ich werde euch ben lassen ..., 


*7 Zur Terminologie von «kennzeichnen» (signare) und «Salbe» cf. Oo. WINKLER, 
Des aGreenische dniatoHsripghes Entwicklungsgeschichtlche und o Htergieverglecchende 
Unersuehung der Quellen des 7. biy d. Jalrhunderis (= Orientahia Christiana’ Analecta 
217, Kom 1982) 5, 118, 120, 122-123, 128, 136-137, 143; 160-161, 400 (= signare]; 
дий s Salle siehe 5tellennachweis im Sachregister unter «Salb-Öls: EADEM, «Zur 
frühchristlichen Tauftradition in Syrien und Armenien unter Einbezug der Taufe Jesi», 
Frrkirchliche Studien 27 (1978), S. 281-306: БАРЕМ, «The Original Meaning of the 
Prebaptismal Anointing and its Implications; A Study of the Armenian, Syriac, and 
Greek Terminology for the Oil», Forsi S2 11978), 5. 24-95, 

"a De epiphania W133; Beck, 5, 1534 (= уг], S. 141 (= dr) Bei der deutschen 
Übersetzung ist der Zusammenhang mit Mr 11,29 nicht erkennbar. Entsprechend der 
Anm. 56 (cf supra) könnte man auch übersetzen: «Den Sanften (Ruhevollen) gewährt 
Er die Salbe der Sanftheit (Ruhe) ,.. 9. 

*" Die Vorstellung von der Taufe als Beschneidung ist im syrischen Raum weit ver: 
breitet, Selbst das armenische mértem (ich taufe} scheint etymologisch in einem Zusammenm- 
hang mit der Beschneidung zu stehen; cf. G.R. CARDONA, e Armeno kriel "battezare 
ed un hapax biblicos, Annali, Fstituto Universitario Orientale di Napoli, Sezione Linguistica 
7 (1956), S 89-100; WINKLER, Des aemenisehe fPariationsrituale, S. 332-333, siehe dazu 
iedoch HOW. Batley, «Iranian то, Armenian mkrtemo, Revue des Erndes Armenernmes 


14 (1980), 5.. 7-10. 
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Siehe das Waschen [= Taufe] 
и dem verborgen sind ; 
Ruhe, und Leben, und Köstlichkeit®"! ` denn zuhesolf bin ich und demütig bin 


ICI 
In ıhm fari Ruhe der müde Adam und ihr werder Rule finden. 
der die Mühsal in die Schöpfung 
brachte?! 


«Die Mühsal, die Adam in die Schöpfung brachte», wird in der 
Таше rückgängig gemacht, wie ein anderer Epiphanie- Hymnus zeigt : 


De epipfianis VITIS 


Siehe, stilles Wasser liegt vor euch! 

heiliges und erhiges ( maa und duftendes Wasser! 

Es ist nämlich nicht das Wasser der Zwierracht, 

das den Joseph in die Zisterne warf^*: 

noch ist es jenes Wasser des Haders^* 

an dem das Volk haderte 

und [Gott] in der Wüste erzürnte, 

[sondern] es ist das Wasser 

durch das die Versöhnung mit dem Himmel hergestellt wird "=, 


Auch Ephräms Diatessuron-Kommentar fügt sich hier gut ein, Kap 
XVI,12 bildet einen Teil der Erläuterung zu Jh 3,3-13 (= das Gespräch 
Jesu mit Nikodemus) Die Geburt aus dem Wasser und dem Geist 
Un 3,5) gab die theologische Grundlage für den syro-armenischen 
Tauftypus, wie in mehreren Weröffentlichungen nachgewiesen wurde 55, 
Im Diatessaron-Kommentar erklärt Ephräm, dass die Taufe bereits 
im Alten Testament vorgezeichnet war, und dass Nikodemus dies offen, 
sichtlich nicht begriffen hatte. Ephräm weist dann auf die «sanfte 
und demütige» {УНИ et humilis, cf Mt 11,29b)°® Stimme Jesu, dic 
Nikodemus heilt : 


"9 Der Plural von бака ist wohl aus der Angleichung an die Pluratiziantum von 
«Lebens ( ite) und «Kóoóstlichkcit e. (raw As) hervorgegangen 

"N Er (Gen 3,17) De epiphenia VILIS; Beck. S. 165 (= serh 8. 153 {< di); siehe 
dazu Anm, 38 sowie De vireinitate ТУ,9: E Becs (= CSCO 223-224, Bern. set 94-95, 
Löwen 1962), 8. I$ (— жик], S. 13 (= dr) 

ne Of Gen 317,24. 

"3 CE Num 2013 

"+ De epiphania УТИ 13) Beck, Si 172 (= or 159 (= et). 

5* CT, WINKLER, Das ermenische Jritiationsrituale, S; 77, 162. 211; 424-425, 477. 
430, 434, 443-446, 448, 402; Барем, «Die Tauf-Hymnen der Armenier. Ihre Affair 
mit syrischem Gedankenguts, in: Н. Becker (Edel, Festschrift Walter Dürig (München 
1983); Eanes. «The Original Meaning of the Prebaptismal Anointing», S. 44-45; 
Барем, «Zur trihehristichen Tauttraditions, S. 281-283, 293-204; А, MOUHANNA, Les 
rites de initiation dans l'Église тагове (= ХриПАМСМОС 1 und Orientalia Christiana 
Analecta 212, Rom 1978/1980); siehe dazu meine Rezension in Oriens Christianus. 65 
(1981), S. 227-228 

© Hier ist der Text von (arm) Mt 11,295 an die arm Ve angeglichen worden. 
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(arm) Diatessaron-Kommentar ЖУЙ?" 


Und [Jesus] heilte seine Krankheit 

anhand seiner sarıften und сети ен (ka Б [тїш р) Simie, 
und erinnerte thn ап die Taufen der Aussöhnung 

die es in. Israel gab. 


An anderer Stelle (cap. X.15) folgt nach der Erklärung von Mt 11,27 
und dem Zitat von Vers 28 (Venite ... et ego quiescere faciam уох}; 
Et quia stillevit in aures eorum vocem requiei (syr.: meaxaaa rela. 
arm; peppa бити) cuctrrerunt post eum multi ^", 

Der Hinweis auf die Stimme Jesu im Zusammenhang mit der Таше 
im Jordan findet sich auch in der armenischen Wasserweihe an Epi- 
phanie'!, wobei interessanterweise ebenso das Matthäus-Zitat einbe- 
zogen wird: 


.. Jedoch Dein gütieer Eingeborener sagte, 
indem Er mut süsser Stimme rief: 


Kömmet zu mir alle 

die ihr euch abmüht und belastet seid ^? 

und ich werde euch ruhen lassen (Mt 11,286} 

mit süssem loch und geringer Last tef. Mt 11,30). 


Und Er sammelte alle in. seiner Güte 
[und] führte [se] in den Jordanfluss... 


Dort [wurde Er] Dein Geoffenbarter, Vater, 
als Du seine Gottheit Ihm zuriefst '? - 
aDhes ist mein Sohn, der Geliebte»: 


H CT Leron, Fersion ürméniense, S. 228 (= arm), S. 164. 

^" Der syrische Text zeigt hier folgende Abweichung: еа ау ma ([per] vocen 
swam humilem: c ови, Texte svrigque, 5.174175. 

Вало S 3051. Lelo übersetzt die kausative Verbtorm mit кейшн ; quiescere 
actum (vos) entspricht jedoch besser dem syrischen , Gä-AM-Airg, Das Armenische 
folgt in der Übersetzung der kausativen Verbfarm des Svrischen, jedoch steht hier das 
Verb im Präsens: guiescere fuck; cL LELOIR, Versiot armémenne, 5. 14] (= army. 
5. 102 (= far; Leloir übersetzi тебел?! siche ebenso Anm, 32 u, 163. 

"TC Lenoir, Texte spriaque, $: 30951; das Armenische weicht vom Syrischen (eu 
ewrrerunr) ab cureemter abierunr; ch LEDOIR, Person. gresniense, $ 102 (= arm), 
S. 102 (ar). 

" Der Titel des Gebets lautet: Oils hair рг. gun шшш È uppngb 
H ший Ё {йи штету (Die Weihe des Wassers, die dem heiligen Basilius zugeschrieben 
fer). Theses Gebet, das wohl falechlich Basthus zugeschrieben wurde, geht offensichtlich 
auf einen syrischen Teaditiensstrang zurück. Ich benütze das Lektionar (mpeg) von 
Jerusalem 1873; eine Photokopie des armenischen Texts wurde mir freundlicherweise von 
Erzbischof Torkom Manoogian zugänglich gemacht, wofür ich ihm danken möchte: 

"" oansfuurnnlaug Ge pEninsenpp; ch Mt 11,282. carer ei: danumhkaup be 
plnlunnpp. j | 

у uhren ит чи pn mern fd edo Рт &шүп, йрн үп nr іш. 
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und der Geist [ist] erstrahlt (jew) 74 
durch die Herabkunft in Taubengestalt... 


Allem Anschein nach gehören alle angeführten Zeugen einem ge- 
meinsamen Traditionsstrang an, dessen Ursprung in Syrien 161. Aus 
den bislang angeführten Quellen geht zudem folgendes hervor : (1) der 
enge Zusammenhang zwischen Mt 11,28-29 und der Taufe, (2) dass 
die Verheissung der Kuhe einen wichtigen Platz in der Lehre über die 
Taufe einrimmt, (3) dass die ursprüngliche syrische Lesart von Mt 11, 
29b offensichtlich quietus (und mcht miris wie im griechischen Text) 
ist, wobei in den armenischen Zeugen Vers 29b oftmals ап den 
griechischen Text angeglichen wurde, 

Ob darüber hinaus hinter Mt 11.28-29 innerhalb der aramáisch- 
syrischen Gruppen ein äusserst archaischer Traditionsstrang vermutet 
werden kann, der Mt 11.28-29 generell in einen Taufkontext rücken 
würde, von dem die bislang angeführten Zeugen noch einen schwachen 
Machhall geben, muss im Verlauf dieser Untersuchung noch geklärt 
werden. Es wäre ımmerhin denkbar, dass im syrischen Raum zu einem 
sehr frühen Zeitpunkt eine Sammlung von Logia für liturgische Zwecke 
zusammengestellt wurde, wobei Mt 11,28-29 in einen Zusammenhang 
mit der Taufe (Jesu, und im Anschluss daran auch mit der Taufe ın 
diesen Gemeinden) gesehen wurde. 

Die Verknüpfung der Taufe mit der Vorstellung der Ruhe findet 
sich nicht nur in den Epiphanie-Hymnen und im Dnatessaron-Kom- 
mentar, sondern auch їп früheren, ebenso in Syrien beheimateten 
Quellen^?, und in armenischen Dokumenten. Wenden wir uns xu- 
nächst dem armenischen Befund zu. 

Welche enorme Bedeutung: diese ursprünglich auf syrischem Boden 
erwachsenen Tauftheologie der Verheissung der Ruhe für die armenische 
Frühkirche einstmals hatte, lässt sich an den Aussagen über dıe Taufe 
in der Lehre Gregors (die älteste armenische Taufunterweisung, die 
auf uns gekommen 150) 7" ablesen, Die Taufkatechese, die in der Taufe 
Jesu begründet ist 77, nimmt innerhalb der Lehre Gregors einen äusserst 


ја Hier heisst es, dass das Licht (— in trag! verbirgt sich Ian / Licht —} 
vom (тегт ausgeht. Diese Stelle gehört sicherlich zu der in Syrien behermateten Uber- 
lieferung; nach der Feuer oder Licht bei der Taufe Jesu im Jordan erscheint, De 
Lichi- oder Feuererscheinung bei der Taufe ist jedoch entweder mit Jesus oder dem 
Jordan verbunden; cf. mfra Anm. [46 u. 196 

SCE Anm, 35, Zu den Thamasakten siehe zudem A FEI Kits, The Acts of Thomas, 
farroduction, Text, Commentary (= Supplement to Novum Testamentum 5, Leiden 1962), 
cap. 60, 83, 86; 5. 97, 108, LOS, 110, sowie den Kommentar auf 5. 264, 266, 267 

75 (CE Anm. 45. 

77 Mas sich bei der Taufe Jesu im Jordan ereignete, findet cin getreues Abbild in 


LET] 
ко 
л 
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breiten Kaum ein. ue erstreckt sich von Paragraph 407-446, was die 
hervorragende Stellung, die die Taufe in der Frühkirche Armeniens 
einst einnahm, beweist. Sieht man nun den armenischen Text der Lehre 
Gregors aufmerksam durch, so entdeckt man, dass Mt 11,27-30 (d.h. 
die Gedankenkette des Erkennens und Ruhens) einen wichtigen Platz 
beider Erläuterung der Taufe einnimmt. Es ist sicher mcht von ungelähr, 
dass die Taufkatechese mit dem Mt-Zitat einsetzt (cf: $ 407) und auch 
ausklingt (2 44б). In $ 446 bildet Mt 1128-30 das Kernstück der 
Taufunterweisung : 


Lehre Gregory > 446 


1... sich zu erneuern befahl Er [= Jesus], 
2 sowie den alten Menschen "7 abzulegen 
3 mittels des Taufbrunnens. 


4 


Dean selbst wenn jemand auch äusserst ermarter [шні] белег ware kt. 
Mi 11,28]°°, 
> geschwängert mit schwer drückenden Sünden, 


6 wie es heisst: 

т Siehe, sie gebar Gottlosigkeit 

& sic ward schmerzgeschwängert 

9 und sie gebar Missetat [Ps 7,15]. 


10 Indem Er [= Jesus] jedoch die Tore der Busse öffnet 
|| [und] in unsere Mitte kommt 
12 weilt er [ber uns] als Lébendigmacher ** 


der christlichen. Taufe, wie die Lehre Gregors 55 446, 409, 471, 420 deutlich zeigt. 
Die Тане. Jesu bildet generell den Archetypus der christlichen Taufe; cl WINKLER, 
Das еен сй faiiarionsrituate, S. 77, 143, 153, 155, 170-071, 209, 211, 425, 423-429, 
432. 434-442, 444-448, 461-462. Im maronitischen Taufardo hat sich sopar eine enge 
Verbindung zwischen der Taufe und Mt 11,28 erhalten. Ich zitiere den Text nach 
MoUHANNA, Les ries de Гао, 5: 28: «Beni es-tu, Seigneur, Dieu, Ami des 
hommes, qui as appelé à tot ceux qui sont accablés de maux, en disant; "Venez à 
mor, vous tous bes fatigués, qui portez des lourds fardeaux, et moi, je vous donnerai 
le repos... (ef, Mt 11,28). Siehe dazu auch Text zu Anm. 71-73. 

TE Würtlich > « Menschheit ә. 

7 ob арап fie [mpi пр ЈИ реј дио шу bat ` ch Mt 11,28 sowie die 
Varianten dazu in den frühen armenischen Quellen; Leo, Citations du Nouveau 
Testamen! |, S. 161f. 

но « Lebendigmacher» {2ш рш ) anstelle von «Erlósers ут) kehrt in der Lehre 
Gregors des ölteren wieder, so z.B. in 8 471; in & 834 als Ануш шшр (m Ain нор) 
kombiniert mil ШИШЕ als Adjektiv findet zs sich in S410, 420; als Verb in $ 415 
sLebendigmacher», «lebendigmachens it eine charakteristisch syrische Lesart von 
comp, ouem, cl. J, MOLITOR, Crundbeyriffe der Jesusüberlieferung im fickle ihrer 
arfentalischen Aprachgeschichte (Düsseldorf 1968), 5. 15-34; sehe ebenso Baumstark 
in Oriens Christianus 38 (1936), S. 240: Baumstark- führt diese Lesart auf Tatians 
Diatessaron zurück; WixkLER, Das armenische Initiationsritwale, 5. 126, 191, 457, Das 
Vorkommen von « Lebendigmacher » und &lcbendigmachen » in armenischen patristischen 
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13. [und] er ruft und sagt : 
[Mt 11,28-30 4 
14 Kommet zu mir alle 
|5 die ihr euch plagt (mam pat p) und айти (алати p). 
16 und die ihr schwere Lasten (plein: Фабти) habt”! А 
IT und ich lasse euch ruhen (E: be Сшиутишн рдЕ)? 
18 und nehmet mein Joch auf euch 
IO und lernet von mir, 
20 denn ich bin surnfindnie (56g), ruhevoll. (Zuma) und demite (kenn?) 
2| und ihr werdet Ruhe finden für eure Seelen, 
22 denn mein Joch ist süss und meine Last leicht У. 


Die dreigliedrige Form von Mt 11,29b (= Zeile 20) ist bereits be- 
sprochen worden. Dabei wurde klargemacht, dass das quietus] (Сапа) 
syrischen, und das mitis (dkg) griechischen ce ist**. Zeile 20 
stellt also eine Mischform dar, während in 2 409 die griechische Text- 
gestalt von Mt 11.29b greifbar wird : 


Lehre Gregors 5 409 


| Und indem gleichfalls Johannes kam 

2 wusch er das Volk mit der Busse, 

J damit sic, wenn der Gottes-Sohn erschiene, 

3 als in Würdigkeit trefflich Vorbereiete (parum rare maar pl, 

> seiner Lehre eim williges Ohr leihen würden 

6 um in [ihren] Herzen einen Weg {йшйшщши& ү bahnen, 

7 damit sie in [ihrer] sanftrmutigen wie pem (Р bg be | Johan?) Herberge 
H den Allherrscher empfangen können ** 


Dass die auf dem Mt-Zitat beruhende Taufkatechese eine vorrangige 
stellung einnimmt, daran kann kein Zweifel bestehen: So wie Jesus 
«ruhevoll» (bzw. «sanftmütig» = griech 29b) war, so wird bei der 
Bekehrung das Herz des Menschen zu einer «sanfimütigen und de- 
mütigen» Herberge, um «den Allherrscher» zu empfangen (Zeile 7-8) *5. 


Се еп Armemens und der Tauffiturgie beweist, dass die erste Missionieruüng Armenien: 
vorn Syrien Wisse range. Isl 

E Auch hier folgt der Text einer syrischen Vorlage: zum Quellennachweis cf. Anm. 31 

"UOCE Letom, Citations du Nouveau Testament 1, S. 1635 die lateinische Übersetzung 
voro dag Dua gesid mi nicht ganz prazis с ёшлар quibos d ist гїп kausatives Werk, 
das der syrischen Afelform: maare entspricht, und lateinisch besser mit quiescere facto 
anstelle von тесле wiedergegeben wird. Dem генске würde im Armenischen in etwa 
шз entsprechen; sehe ebenso Anm. 69 u, 163, 

CE TER-MERTCHBAN, KANAYEANC; Agar ngelay 02,8. 221 епс freie englische 
Übersetzung bei Thomson, The Teaching, 5. 100, 

+ Of. supra, Text zu Anm. 46-50 

35 СР TER-MKRTCEAN, KANAVEANC,-Agat 'angelay ...,.5. 204, 

CT De ерат L8: «.., bereitet den Weg, damit Er eintrete; Wohnung nehme 
in euren Herbergen»; Beck. S. 145 (= far 5. 132 {= ит, 


ыз 
m 
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Auch die Vorbereitung durch Johannes dem Taufer verdient in 
diesem Kontext noch hervorgehoben zu werden. Er ist es, der die 
Taufe vorbereitet. Ein ähnlicher Sinnzusammenhang wie in dem eben 
zitierten Abschnitt der Lehre Gregors findet sich auch in Ephräms 
Diatessaron-Kommentar, wobei wiederum Mt 11,29b eine wichtige 
Funktion einnimmt : 

(ari) Diatessaram-Kommenitar IX, 14°" 

Und wenn [schon] Johannes hochgerühmt wurde, 

dass er den Wee (&шшшшрЁ} 

vor Seiner sunfimutigen und demütigen (<iq bi [obup 88 
Ankunft vorbereitete (шш түши ши |, 

wieviel mehr werden [dann] die Apostel hochgerühmt werden ._. 


Die armenischen und syrischen Quellen stimmen darin überein, dass 
Mt 1,29b eine Schlüsselstellung innerhalb der Taufkatechese zukommt. 
Wie sehr der Lehre Gregors hier syrisches Traditionsgut zugrunde liegt, 
wird auch an anderen Stellen der Lehre Gregors deutlich, so z.B. in 
$ 406; 

Lehre Gregors 5 A0 27 
| ... lasst uns froh sein in unserer Erlösung, 
2 die durch Ihn [= Jesus] die Wege (бришу р) der Verkündigung geöffnet 
[hat] : 
3 [die Wege] ihres Lebens, Lichts, der Güte, der Киће (king (rant ршн 
guru luni) II 


Zeile 3 zeigt eine gewisse Parallele mit den Ephräm zugeschriebenen 
Epiphanie-Hymnen (Zeile 3}: 


De emphania VIL 15?* 


1 Siehe das Waschen [= die Taufe] 
2 їп dem verborgen sind: 
3 Кийе (ru) und Leben ( rea) und Köstlichkeit ( 6.3) 


Hinter der armenischen Lehre Gregors und den syrischen Epiphanie- 
Hymnen dürfte eine gemeinsame syrische Quelle stehen. Cramer for- 
muliert hier wohl ein wenig überspitzt: «Eine Angabe von Beispielen 
erübrigt sich» bet den «für das gesamte syrische Christentum so wesent- 
lichen Heilseüter[n :] Leben, Freude und Ruhe»*', 


"Of Letom, Ferson arménienne, S. 127 (= arm), 5. 92 (= far). 

"7 Syr ` adventum cius humilem: cf. Levon. Texte. syriaque, S. 28/29. 

™ СЕ TER-MERTCEAN, KANAYEANC, Меше или ту .... 8. 202-203. 

"UOCE Beck, 5. 165 (= syr);zur Erliuterüng cf. Anm. 60. 

“з СТ. W. Салмен, Der Geist Gottes und des Menschen m früfsvrischer: Theologie 
(= Münsterische Beiträge zur Theologie 46, Münster 1979), 5, 34 (siehe auch S. 37). 
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An einer anderen Stelle der Lehre Gregors wird Jesus, der «die 
Ruhe» offenbart, indirekt mit Moses verglichen, und dabei wird zu- 
gleich auf Mt 11,2%b angespielt ; 


Lehre Gregors 3 4077 


... Indem. Er [= Jesus] wie ein Mensch niedrig (долбар) 9? 

und mehr als alle Menschen sanftesütlg und derntitig (She Lu funk) erschien, 
3 und die Биће (гіна тетт bois } zeigte 

4 durch Geduld in den Trübsalen, die [Er] im Fleische fannahm] ... 


1 
2 


In Zeile 2 wird die Gestalt Moses greifbar, denn in Num 12,3 heisst 
es von ihm nach der arm Vg: «Und der Mann Moses war sanftmätig 
(bai, weit mehr als alle Menschen, die auf Erden waren» Was von 
Moses gilt; wird auch von Jesus gesagt, wobei die Aussagen interessanter- 
weise in das bekannte Mt-Zitat übergehen (arn Pe Mt 11,29h): «... 
ich bin sanftmütig und demuütig (ke Er funtwpdy», So stellt Zeile 2 
strukturell eine Verbindüng von Num 12,3 und Mt 11,29b dar. inhalt- 
lich eine Assoziation zwischen Moses und Jesus. 

Гле Verbindung von Num 12,3 und Mt 11,29b (unter Einbezug 
von Ps 132 [I31],1) findet sich ebenso їп Ephràms Diatessaron- 
Kommentar, Ich zitiere die. betreffende Stelle nach der armenischen 
Version, da sich im syrischen Text eine Lücke findet. 


(arm) Diatessiran- Kommentar WI (die Bibel-Zitate haben dabei folgende Text. 
gestalt :) 
Мит 12,3: sanfirsitiger (£64) war Moses als alle Söhne seines Volkes 


Mt 11.296: denn sanfimütlg bin ich und demütig (Zo kd bi апішу) 
Ps 131,1! gedenke... Herr, Davids und all seiner Sanftmur (boer Hut). 98 


Nun ist dies nicht alles, was sich zu 3 407 der Lehre Gregors sagen 
lässt. In Zeile 2 (= die gedankliche Verbindung mit Mt 11,296) folet 
der armenische Text durch das mitis (Eq) nicht der syrischen, sondern 
der griechischen Textgestalt. Wir erinnern uns, dass syr 29b quietus 
anstelle von riis bietet, Nun wird jedoch auf die Ruhe gesondert 
(in Zeile 3) hingewiesen, und damit wird das Ruhen besonders hervor- 
gehoben: «indem Er [= Jesus] ... die Ruhe (Gubeapuaer Mik) | zeigte». 
Es liegt hier also eine dreigliedrige Form von Mt 11,29b vor, wobei 


"5 CH, Ter MERTE EAN, KANAYEANC, Agaraagelay ..,, 3. 203. Тномзом (The 
Teaching, 5. 87) gibt eine freie englische Übersetzung, versehentlich ist auch «die Ruhe» 
ausgelassen worden. 

93 funlups hat die Bedeutung von «niedrig» und «demütig», siehe nächste Zeile (2). 

?* CH БЕРНЕ, Fersion аттап, 5, 71 (= arm), S, 53 (= Zon: syrischer Text derung 
(cf. infra Anm, 113) 
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der requies LGabagamae: Mib, Zeile 3) gegenüber dem mitis er humilis 
(ba br јетра, Zeile 2) ein besonderes Gewicht verliehen wird. 

Nicht nur Num 12,3 wurde gedanklich mit Mt 11;29b verkettet, In 
der syrischen Überlieferung finden sich die Schlüsselworte quietus et 
humilis auch in Is 66,2; und der Liber Graduum verbindet dabei Is 66,2 
ebenso mit Num 12,3: 


Liber Graduum XX1L,12 


I Reguies mea 

2 est quietus?? er humilis spiritu 

à quem respiciam et im quo habitem, (cl. Is 66,2) 

d et ipse per me ascendet 

3 quando ascender ego 

6 i locum requiei meae, (cf, Is 66.1) 

7 Porro dixit Deum elegisse. Moysem 

8 quia homilior erat omnibus hominibus. (cf. Num 12,3)?* 


Das quietus et humilis von Is 66,2 ist gut bezeugt, denn es lässt sich 
an mehreren Stellen im Liber Graduum nachweisen ?". Diese Schlüssel- 
worte finden sich auch in Aphrahats Demonstrationes, wobei die 
armenische Version die Textgestalt von Is 66,2 an den Normaltext der 
arm Vg angeglichen hat. Dies lässt sich am besten aus einer Gegen- 
überstellung ersehen - 


Demonstratio VIT 


spr Text? arm Version ^? 
| Christus ;.. apud Christus. in 
2 quietos et humiles habitat ... mitibus er in humilibus hahirat... 
3 juxta prophetae verbum (15 66,2): sicul et ди propheta ` 
4 Ad quem respiciam et apud quem Aabi- Ad quem respiciam et habitaba 
tabo 
5 nisi apud quietos er humiles. nist apud mites et apud humiles t. 


°з 


CE Кмозке, Liber Graduum, col. 617/618: Kmosko übersetzt, anstelle von quietas 
nicht ganz genau: mir. 


95 Ad, 
9 aB. L2: ad guem respiciam ef merabur, nist in quieto et fhumili spiritu (Kmosko 
übersetzt anstelle von quieto; mamsueto); ХАЛ: ... quis horum ope ero guienm ef 


йшй» spiriti: (Kmosko übersetzt wiederum anstelle von quietus ` mansuetus); K Mosko, 
ap. ct, col, 13/14, 273/274. 

"CT PARISOT I, col. 303/304, 

“CEG, LAFONTAINE, La version arménienne И (= CSCO 405-406, Script. armen. 
9-0, Löwen 1979), S, 20 (= om 5. 17 (= bm 

100 Bei Zeile 5 ist noch festzustellen, dass Is 66,2 in der LXX umgestellt ist: züzELvàv 
vui fotoe. In der armenischen Version von Is 66,2 ist das Isadas-Zitat, wie gesagt an den 
Normaltext angeglichen worden ` f Zen bu | umhurpáüu (in den Sanfiedisigen und 
in den Demütigen). Die Textgestalt von Сид fa ашр (mits et humilis) findet sich 
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Zu Zeile 4 ist noch anzumerken, dass Is 66,2 in der armenischen 
Bibelkonkordanz!"' folgendermassen lautet : « Und wo werde ich ruhen 
(аршу) ә. In zwei Handschriften von (arm) Demonstratio VLIT ist 
lg 66,2 ebenso nach diesem Wortlaut zuer" Diese Lesart von 
Vers 2a ist an sich folgerichtig, denn in Vers | von Is 66 ist ebenso 
von der Ruhe die Rede ; 


(arm) fs 66,1-2 


(1) Was für em Haus habt ihr mir gebaut, sprichi der Herr, 
oder was ware ein Ort der Миће (шеті) für mich; 
(2) ... und wo werde ich ruhen (а шу). 


Micht nur in Aphrahat kehren diese Schlüsselworte wieder, sondern 
auch in Ephräms Diatessaron-Kommentar. Da der syrische Text an 
dieser Stelle eine Lücke aufweist, kann nur die armenische Textgestalt 
herangezogen werden. Dabei erscheint das Mt-Zitat jedoch in gekürzter 
Form; zudem ist der Text an den (griechisch beintlussten) Mormaltext 
der arm Fg angeglichen worden : 


(arn) Diatessaran- Kommentar: V]1,24 19? 


Wo, завет [= der Prophet], 
werde: ich hinblicken und wohnen? (Is 66,23) 
Nur in den Segnftmuütgen (£Egu) im Herzen. (cl Mt 11,296) 


In einem anderen, ebenso Ephrüm zugeschrichenen Evangelien- 
Kommentar, der nur in Armenisch erhalten ist!"*, wird bei der Er- 
läuterung des wahren Hirten, der seine Schafe zur Ruhe führt, Ez 34. 
15.23 zitiert : 

Evangelien- Konimenrar 9 53195 


Ich werde meine Schafe hüten 

und werde sie ruhen lassen (Amlrgmghg) . icf. Ex 34,13) 
Und ich werde über sie erheben [und] setzen 

einen Hirten, meinen Diener David; 

und er wird sie hüten 


ebenso in (arm Fe) Sophonia 3,12; «Ich werde dir ein soitmpriget und demüriges 
(cig m [untramga) Volk lassen», (LXX: траба kai tome), 

Hh 2 ши ин үнүш ifr T np Ие еш eura (lerusalem 18951, 5. 37309]. X. 

M2 CT LarONTAUNE, Le version arménienne JL S. 29: (— ант, S. 17 (= dan. 

Pe Leck, Merson armememe, S, 85 (= arm), S. 63 (= far). 

199 Dieses Kommentar schliesst sich an das Diatessaran-Kommentar an; cf. CA 
EGAN, Saint Ephrem ` An Exposition af the Gospel (= CSCO 291-292, Seript, armen. 5-6, 
Löwen 1968) 5. 1 {= енә 

/9* fhid., S. 3-30 (= arm), S. 36 (= engh, Der Wortlaut von beiden Ezechiel-Zitaten 
stimmt nicht genau mit arm Fe überein. 
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und. er wird sie ruhen lassen (штит), 
und er wird ihr Hirte: зет. (cf. Ez, 34,23) 


Interessanterweise fehlt in der arm Fe (und in der Bibel-Konkordanz} 
die Aussage über die Ruhe in Ez 34,23 (während sie sich in Vers 15 
nachweisen lässt), 

Zusammenfassend lässt sich aufgrund der Analyse von Is 56,2 und 
Ez 34.15.23 sagen, dass die Ruhe-Spekulation allem Anschein nach 
bereits in einem Traditionsstrang des Alten Testaments vertreten ist, 
und offensichtlich Bedeutung hat, 

Aber auch in der intertestamentlichen apokryphen Literatur lässı 
sich die Bedeutung des Ruhe-Konzepts nachweisen, so z.B. im Testament 
von Levi. Nach Hultgärd ist der Ursprung des Testaments der zwölf 
Patriarchen in das letzte Jahrhundert у. Chr. im Norden Palästinas 
anzusetzen; die Textgestalt, so wie sie vorliegt, ist jedoch in der 
christlichen Zeitrechnung zu einem Abschluss gekommen!'?*, Die 
armenische Version ist besonders wichtig, da sie dem Urtext am 
nächsten kommt ^", Hier ist der armenische Textzeuge des Testaments 
von Levi in deutscher Übersetzung : 


(arm) Testament Levis KVTLL6-7 


| Die Himmel werden sich öffnen; 

2 von seinem Tempel der Herrlichkeit 

3 wird Heiliekeit über ihn kommen 

4 durch die Stimme des Vaters ..., 

> und seine Herrlichkeit wird über ihn ausgesprochen werden 
(Farinte: und seine Herrlichkeit wird sich erheben (алалау; 

6 der Geist der Weisheit und der Erkenntnis 

7 wird auf ihm ruhen (ашар и den Wassern !?*. 


U" CE A, Нигтодвр, L'eschatofogie des Testaments des Douze Patriarches M (= Acta 
Universitatis Upsaliensis 7, Uppsala 1982), S. 223, 226-228. 

"TT CT Ch. Вовснако, «Zur armenischen Überlieferung der Testamente der Ziwàll 
Patriarchen» in Ch..BugcHARD, LL JeEgvELL, J. THOMAS, Stehen zu dem Veztamenten der 
awit! Patriarchen, Deel Aufsätze herausgegeben von W. Evrester {= Beihelt zur Zeit, 
schrift für die neutestamentl. Wissenschaft... 36, Berlin 1969), 5. 1-29, siehe ebenso 
39-40; zum. griechischen. Text ef, M. Dr JONGE et al, The Testament of the Twelve 
Patriarchs ` A Critical Edition of the Greek Text (= Pseudoepigrapha Veteris Testamenti 
Graece D/2, Leiden 1978; lorem, Studies on the Testaments of the Twelve Patriarchs 
= Pseudoep. Vet, Test. Gr. HH, Leiden 1975); Ipem, «The Mein Issues in the Study 
of the Twelve Patriarchs», New Testament Studies 26 (| 080), S. 508-524: zur armenischen 
Texigestalt ct. М.Е, Stone, The Рематет of. Levi: A First Stud, of the Armenian 
Manuscripts af the XII Patriarchs in the Conven af St. dames, Jerusulen with Text, Critical 
Apperatus, Mores and Гохо (Jerusalem 1969), 

ima qn STONE, The Terane of Lew, 5: 124/125. 
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In diesem Zusammenhang erhebt sich natürlich die Frage, ob ап 
dieser Stelle (18,6-7) nicht eine christliche Interpolation vorausgesetzt 
werden muss. Die Anspielung auf die Taufe Jesu im Jordan scheint 
hier nahezuliegen. Hultgärd nimmt jedoch ап, dass Levi 18,6-7 
jüdischen Ursprungs ist, und auf den Taufbericht der Evangelien (Mt 
3,13-17; Mk 1,9-11; Lk 3,21-22; Jh 1,29-34) eingewirkt bor "H". Wie 
immer die Frage einer christlichen Interpolation ''" gelöst werden wird, 
sie ändert nichts an der Tatsache, dass die Vorstellung des Rubens in 
dem Zeitraum des ausgehenden Alten Testaments und der Frühkirche 
eme bedeutsame Rolle spielte. 

In der syrischen (und ım Anschluss daran ın der ursprünglichen 
armenischen) Textgestalt des Neuen Testaments, und vor allem in den 
syrischen und armenischen patristischen Kommentaren hat die Ruhe- 
Vorstellung dann eine zunehmende Schlüsselstellung eingenommen ! ! '. 
Dies lässt sich vor allem. ап folgenden Stellen des Neuen Testaments 
(und in den Erläuterungen in der patristischen Literatur) ablesen‘: 


1. Mt 11,28-30: die Verheissung der Ruhe, da Jesus selbst der Rulhevolle isi 
(= МІ 11,29b) laut syrischer (und früh-armenischer) Über- 
licferung, wie zu sehen war. 

Ib 1.32: die Taube ru auf Jesus am Jordan gemäss der armenischen 
Überlieferung, die offensichtlich die ursprüngliche syrische 
Tradition widerspiegelt (cf, infra). 

X Ape 2.3: Das Feuer, in Gestalt von Zungen, ruff nach der armenischen 
Vatertradition auf den lüngern (еј. infra). 


LA 


Die Aussagen über das Ruhen nehmen bei den Syrern und Armeniern 
in den Hinweisen auf das Taufgeschehen (— auch das Pfingstereignis 
ist Taufe —) allem Anschein nach eine hervorragende Stellung ein. 


9 CT A. HULTGARD, E eschatologie des Testamenrs des Поште Patriarches | {= Acta 
Univers. Upealtensis 6, Uppsala 1977), S. 378. Im 2. Band &ussert sich. Hultgärd generell 
etwas zurückhaltender: «Le chapitre 18 du Testament de Levi atteste, sous sa forme 
actuelle, une espéranoe messianique qui appartient à une старе ultérieure de là trans- 
mission des Testaments, mais le début du chapitre peut avoir eu un équivalent. dans 
l'ouvrage primitif et méme dans 1" Алостурће de Lirie, Нигтохво, op. cir. П, S. 121. 

US Bebe дахи J. Jeavect, «Ein Interpolator interpretiert. Zu der christlichen Be- 
arbeitung der Testamente der Zwölf Patriarchens, in: Eitester (Ed), Studien, 5. 30- 
61. 

ui Die Verbindung von «Ruhe» und «Taufe» ist nicht auf den syrischen und 
armenischen Raum beschränkt geblieben. Sie ist z B. auch in den Paulusakten bezeugt, 
die wahrscheinlich aus Kleinasien stammen. Hier ist der betreffende Text: «.,. Selig 
sind die dic Taufe bewahrt haben, denn ae werden bei dem Vater und dem Sohn aws- 
ruhen, Selig sind die Leiber der Jungfrauen, denn ,,. sie werden Ruhe finden» (ef, Mt 
11,29), zit. nach E. HENNECKE, W. SCHWEEMELCHER, Meeftestamentliche Apokryphen: in 
deutscher Überserzung И (Tübingen 196453, S. 244 
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B. Das RuHrN prs GrisTES IN AUT JESUS BEI SEINER ГАЏРЕ 
(Ih 1,32 UND VERWANDTE STELLEN) 


Soweit ist der Nachweis erbracht worden, dass die Aussage über 
das Mt-Zitat in einem engen Zusammenhang mit der syrischen und 
armenischen Lehre über die Taufe steht, und dass generell die Vor- 
stellung des Ruhens offensichtlich eine grosse Anziehungskraft auf 
die religiöse Ideenwelt der Frühkirche ausgeübt hat. 

Erinnern wir uns, dass in (spr) Mt 11,29b die Ruhe, die Jesus verheisst, 
in Jesus selbst ihren Ausgangspunkt hat : 

(ser) Mt 11,286 Ego quiescerg& facram vos... 


20h quid quietus sum... 
290 et invenietis requiem, 


Zu welchem Zeitpunkt Jesus nun der Ruhevolle geworden ist (cf. 
Mt 11,296), darüber schweigen die Synoptiker. Jedoch wird im Hebräer- 
Evangelium und in allen armenischen Textzeugen von Jh 1,32 ein 
direkter Zusammenhang zwischen der Vorstellung von der Ruhe und 
der Taufe Jesu hergestellt: Ат Jordan rer der Gottesgeist auf Jesus. 
In Ephräms Diatessaron-Kommentar wird dabei ausdrücklich auch 
noch auf das Mt-Zitat (Mt 11) mit seiner Verheissung der Ruhe zurück- 
gegriffen. Zu den wichtigsten und ältesten Repräsentanten des syrischen 
Evangelientypus ist das Hebräer-Evangelium, das wohl in judenchrist- 
lichen Kreisen abgefasst worden ist ''*, und das Diatessaron zu rechnen. 
Das Diatessaron ist lediglich in Ephräms Kommentar in einer syrischen 
und armenischen Textgestalt auf uns gekommen. An wesentlichen 
Stellen, so z.B. bei der Taufe Jesu, hat der syrische Text eine Lücke''? 
Somit ist die armenische Version mit anderen syrischen Quellen, die 
vermutlich das Diatessaron integrierten, zu vergleichen. 


І, Das Ruhen des Geistes 
гп Jesus bei der Taufe nach dem Hebrder-Evangelium 


Hier soll ein Fragment zur Taufe Jesu aus diesem Evangelium zu 
Wort kommen, das sich im Isaias-Kommentar ТУ (= zu Is 11,2] des 
Hieronymus findet : 


"17 D supra, Einleitung: Die wichtigsten Quellen... und die Einführung von Ph. 
Viel HAUER in HENNECKE, SCHWEEMELCHER, MNewtesramentliche Apokryphen L S. 75-108, 
insbesondere 87, 89-90, 104-108, 

119 Of Levon, Texte хутон. ® 29) «Desunt cap. 1,27 circa medium usque ad cap 
IN Lë circa medium» 
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| Faciam est autem. cum ascendisser Domina de agua, 
2 descendi fons omni. Ариет sonen, 

Jetrequievit super eum, 

à cep doce Пт 

5 Eur mt, in omnibus prophetic expectahan fe, 

6 n venires, et requiescerenm in fe; 

Joy es enim requies meg, 

B Ip er Hines meus primogenitus, 

9 qui regnas in semplterrium tt, 


Nun ist es von erstrangiger Bedeutung, dass das Hebräer-Evangelium 
mit seiner Aussage über das Ruhen des heiligen Geistes auf Jesus am 
Jordan nicht alleine steht, sondern durch (ari) Jh 1,32 und einige 
syrische Quellen weiter abgestützt wird. 


П. Das Ruhen des Geistes auf Jesus am Jordan nach (arm + zur) Jh 1,32 


Im Diatessaron-Kommentar X1,20 erläutert Ephraim das Gleichnis 
über das Senfkorn (Mt 13,31-32). Ephram benützt die bekannte 
Metapher für das verborgene Himmelreich um folgendes zu erklären: 


(D Den unscheinbaren Beginn der Botschaft über das Himmelreich, dhe dane 
schliesslich die ganze Erde umgreift. 
(3 In.diesem Zusammenhang wird auf die bestia alata angespielt, die in dem 
Geeweig des wachsenden Himmelreichs nistet : 
er venir bestia alata et habitat in rami eus (== sve Mt 13:32] 17 


US Zu Гран [У TE PL 24, col, 145; deutsch in HENNECKE, SCHNEEMELCHER, Mewfesta- 
mentiiche dpakryphen [, 8. 107 (Fragm. 2) Be der Abfsssung des Texts dürfte wohl 
15 60,12 mit zeitgenössischer Auslegung (— hier wäre an die Targumim zu denken —) 
eine bedeutsame Rolle gespielt haben. Auch der Liber Grad scheint hier noch 
einen schwachen Machhall dieser Überlieferung widerzuspiegeln: w... requies mea esl 
quietus et humilis spiritu quem respiciam et in амо habitem» (cf, Is 66,2: cf. supra. 
Text zu Anm. 95) Auch die armemsche Lesart in 2 Hes von Aphrahats Oemersiratic 
YLIT gehört wohl hierher; ct. supra, Text zu Anm, [01-102 

"S CT Levon, Texte дүйн, 5. 68/69. Als Ausgangspunkt dient der syrische Text; 
wichtiges Vokabular ist im Armenisch und Syrisch angegeben (Übereinstimmung. ist 
mil + gekenzeichnet; cf, гута (let, Unbedeutende armenische Abweichungen finden 
sich im den Anmerkungen. Der armenische Text hat an dieser Stelle folgende Ab- 
wehung: «Et veniunt, ait, volucres cach, et habitant im ramis eius»; cf. ПЕШИЋ. 
Merson пенсне S. 153 (<= gre) 5. ТЇЇ (= bn Nun ist eg пл Та ет, dass rm der 
ane Fe (von Mr 13,32) nicht von «wohnen» {дшн ү, sondern vom «ruhens der 
Vogt) des Himmels-die Rede ist, während der or + arm Text des Distesson- Kommentars 
vom wohnen» spricht. Möglicherweise ist Mt 13.32 durch Ez 17,23 angeregt. worden, 
wo es [aut син Ve ebenso heisst, dass allerlei Arten von Vàgel in dem CGiezweig des 
prächtigen Baums rohen werden (Large). In dem Ephräm zugeschriebenen 
Evangelien-Kommentar, das mur in Armenisch auf uns gekommen ist, und sich an das 
Diatessaran-Kommentar anschliesst, slternieren «ruhen» und «wohnen»; In 5 28 er. 
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(2) In der im Glauben aufgenommenen Botschaft über das. wachsende 
Himmelreich finden dann die ermiideten Heidenvölker Ruhe : 

gentes quae laboraverunt ... quiescum! (луг: eh + om: 
Ситију super fidem. e Venite ad me, amnes fatigativ (= Incipit von str 
Mt H 2011 


(H) Analog zu diesem unscheinbaren Beginn der Verkündigung, bzw. der Un- 
scheinbarkeit des Senfkorns, ist auch der Beginn des Lebens Jesu unscheinbar, 
Wie das in das Erdreich eingepflanzte Senfkorn heranwächst, in dem dann 
die hestia alata ruhen wird, so wird Jesus; nachdem er vom Erdreich genommen 
wurde, heranwachsen, wobei dann die bestia alata auf thm ruhen wird bei 
der Taufe im Jordan. 

(1) In diesem Zusammenhang wird auf Jesus als Adam angespielt, der wie 
Adam vom Erdreich genommen ist (Gen 2,7); und auf dem die bestia alia 
ruhen wird (ef. Ih 1,32--- Mt 13:32): 
(a) .., sed ut manifestaret vere!" se corpis assurmpsisse. 
compüravit seipsum. grano. quod semiiatun est in terri, 
(b) et accepit sibi corpus e terra!" (cf. Gen. 2,7) 
(c) super quod requievit (вуг с лааз иче + arm бан | bestia alata! !? 
(cf. Jh 1,32) 


(2) Das Zeugnis des Johannes bestätigt das Ruhen des Geistes auf Jesus 
(Jh 1,32 Ek 3:23): 

la) Ar лемге Johannes Baptista ` 

(Б) Ego vidi Spiritum in similitudine corporis columbae (Lk 3.22129 


ic) [swe :] ?* [arm :]'*? 
qui descendi guig descendit 
er permansit (uva) super cum. ` requievit (Ситни) 193 per ент 


(Jh 1,32). 


scheint Mr 13,32 zuerst mit. dem Verb pluwhGaul (sie wohnten), jedoch wenig später 
finder sich der ausdrückliche Hinweis aut die « Ruhe» (аут), weiche das zu einem 
Baum herangewachsene Senfkern den Vögeln des Himmels bietet) ef, Брам. Nai 
Ephrem: An Exposition of the Gospel, S. 20-21 (= arm) S. 18-19 (= empi. tm 
Zusammenhang mit dem Ezechiel-Zitat 17,23 wird in dem. gleichen Kommentar ($ $3) 
Mt 13,52 zitiert: шн зто р Gabi --- (die Vögel des Himmels ruhen aA: 
ef EGAN, ep. ei, S. M (= arm, 8. 3 (= emp siehe ebenso Anm. 105. 

Ee CT Leo, Texte syringe, 5, 68/69: Трем, Version arménienne, 5. 153 (= garni): 
№. HL (o Jed): «Vene, ап, ad me omnes qui laborastis ». 

HF oam ` вешт certitudine», zum Siellennachweis siehe vorhergehende Anm. 

uE Der syrische und armenische Text stimmt überein: in der lateinischen Über- 
setzung hat Lelow versehentlich diese Stelle ausgelassen; cf, LEtoIR, Version arménicnae, 
S. HT (o fut); 58-153 [= arm). 

119. arm ` cvolucrisv anstelle von «bestia alata». 

125 rer; nach «ego» folgt «aite; anstelle von «in similitudine» steht asecundum 
similirudinem », 

"TC, Letom, Terie svriaque, S. 68/69. 

173 CC Leck, Fersiorr armerienne, S, 153 (= arm), S. 111 (= Би). 

123 In Letom, Fersion arménienne, 5, 153 finder sich Сп ши anstelle wan 
surbgkur. Möglicherweise bietet die Handschrift tatsächlich " anstelle von q Diese 
Schreibweise ware dann auf die phonetische Verschiebung desay in | zurückzuführen. 
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In Kap. XI des Diatessaron-Kommentars wird auf subtile Weise 
folgendes thematisiert und miteinander verwoben : 


I(13 das unscheinbare Wachsen des Senfkorns zu einem Baum, in dem dann die 
Vögel des Himmels (буг : festa alata) nisten (cf. Mt 13,32) 

(23 die Müdigkeit der Volker, die in der Botschaft über das Himmelreich zur 
Ruhe kommen (cf. Mt 11,28) 

I1) ganz kurz wird hierauf auf die Erschaffung Adams zurückgeblendet (Gen 
2.7) die nur dazu dient um, die Gestalt des anderen Adam (= Jesus} zu 
umreissen, auf dem die bestia alata ruhen wird (cf. ЈЕ 1,32) 

(2) dieser herangereifte Adam wird zum Jordan kommen, wobei dann der 
Himmels-Vogel auf ihm ruhen wird (cf. Ih 1,32, Lk 3.22). 


Verkündigung des Gottesreiches (Mt 13), Verheissung der Ruhe 
(Mt 11), Erschaffung Adams (Gen 2) und Erfüllung der Verheissung 
der Ruhe im Taufgeschehen im Jordan (Jh 1) sind hier miteinander 
verkettet. 

Besondere Aufmerksamkeit verdient (nach meiner Gliederung) 11/1-2, 
denn hier steht das Ruhen des Geistes auf Jesus bei der Taufe im 
Jordan im Brennpunkt (11/2), In II/1 heisst es im spr + arm Text (cf. 
Jh 1,32) eindeutig, dass die bestia alata, der Himmels-Vogel, auf Jesus 
ruhen wird, und somit wird ЈЕ 1,32 ausdrücklich mit Mt 13,32 ver- 
bunden : 


(... et accepit sibi corpus e terra [cf Gen 2,7] 
super quod requievit bestia alata (cf. Jh 1,32 + Mt 13,32), 


während in П/2 das syrische und armenische Zitat von Jh 1,32 yonem- 
ander abweichen; nur der armenische Text spricht vom Ruhen des 
Geistes auf Jesus : 


aye arm 
(b) Ego vidi Spiritum ... Ego ... vidi Spiritum ... 
(c) qui descendit quia descendit 
et permansit super eim fel) requievit super eun. 


Der armenische Text lautet folgendermassen : ba + абор ту} +++ 
gh £9 (E) бивша E dkeat Барш. Die Aorist-Formen des Diatessaron- 
Kommentars (£29 + бшћубињ) erscheinen in arm Fg als Imperfekt 
(Publ + Сиба р). Dies ist nicht so wichtig wie die Tatsache, dass 
selbst in arm Ре an dem Ruhen des Geistes auf Jesus festgehalten wird, 
während der syrische Text des Diatessaron-Kommentars ти dem Verb 
Juno (реттапан) dem griechischen Euswev von Jh 1,32 folgt. Um 
einen besseren Überblick zu gewinnen, stelle ich Jh 1,32 nach dem 
griech Text, dem syr Diatessaron-Kommentar (= DK), der syr Fe 
(P*3tta), dem arm Diatessaron-Kommentar (= DK), und der arm Fe 
einander gegenüber : 
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Jh 1,32: 
griech! — то пугоџа karopeivov ... коі MELVEN ёл aurov 
күк DK: ... qui descendit ei permansit super cum 


se Ee: (уле вуг ОК + griech +) permansit 
arm РК: ... quia descendit (et) requievit (Сааи) super eum 
arm Vg: (wie arm DK, jedoch nicht Aorist, sondern Imperfekt :) бару. 


Aus dem Vergleich ergibt sich, dass der armenische Textzeuge (gleich 
ob es sich um das Diatessaron-Kommentar oder die Vulgata handelt) 
die Vorstellung vom Ruhen des Geistes auf Jesus beibehált, im regen- 
satz zu syr DK + gyr Vg'7*, die mit permansit dem griechischen Eueivev 
von Jh 1,32 folgen. Daraus ist zu schliessen, dass der armenische Zeuge 
(DK + Vg) bei dem Zitat von Jh 1,32, mt dem Hinweis auf das Кићеп 
des Geistes auf Jesus, aller Wahrscheinlichkeit nach die ursprüngliche 
syrische Lesart des Diatessaron wiedergibt, wührend der syr Text das 
griechische ёре von Jh 1,32 reflektiert. 

Dass dies die richtige Deutung sein dürfte, ergibt sich aus anderen 
Stellen des Diatessaron-Kommentars, wo es ebenso eindeutig heisst, 
dass am Jordan der Geist auf Jesus bei der Taufe im Jordan ruine ; 
(arm) Diatessaron Kommentar [W3 
o, Spiritus qui requievit {Кш Ёш super eum in baptismo ems ... 


Er cum multi baptizati essent ibi in Ab die, 
descendit (et) requievit (ишрин) Spiritus super unum 7. 


cap. 11,15 
_.. el super quem requievit (Switghwe) Spiritus е... 129 


cap. 1,31 


... et is qui vidit columbam de ilo 
super quem columba requievit Libar) =- 127 


Es ist nicht zu übersehen, dass alle armenischen Zeugen sich darüber 
einig sind, dass ber der Taufe am Jordan der Geist auf Jesus rue. 
Aber auch im armenischen Text der Demonstrationes von Aphrahat 
heisst es beim Zitat von Jh 1,32-33, dass der Gottesgeist auf Jesus 
ruhte : 


135 Ds gleiche gilt zudem auch von der Vetus Syra; cf. Виккит, Evangelion da- 
mephiarreshe 1, 5. 426. 

US CT Levom, Version geuiémiense, SS 47-48 (= armh 5. 33 (= Jon: zer: госина, 
cf. supra Anm. 113, 

12:5 ыд S. 45 (= om 3.33(- dar). 

127 Abee 8. 22 [= шт), 5. 15 (= lar). 
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(arm) Demonsieatio У1,13 


Er lohannes vidit caelos qui aperti erant (c. Mt 3,16 Mk 1,10 Lk 3,21) 
er Spiritum: Det qui descendit 
et reguievii (инш | super Dominum nostram (ch, Ih 1,32) 2? 


In der syrisehen Vorlage, die etwas von der armenischen Version 
abweicht, ist der Begriff des Ruhens mit (As) ix wiedergegeben : 


Et fohannes vidit caelos apertos er Spiritum Dei descendentem ut super Salvatorem 
requiesceror!*". 


Ähnliches gilt von den Ephram zugeschriebenen Hymni de epiphania. 
Auch hier wird die Aussage vom Ruhen des Geistes auf Jesus mit ( Aa} 
iz, aber auch mit (Js) ax wiedergegeben: 


De epiphania У1,1-2 


Der Heilige Geist brach auf von der Неће... 
Er liess alles und ruhte auf KA hie) Einem ( xx) 130 


Von allen, die Johannes taufte, A 
Jour! auf Einem hat der Geist geruht (mod huie am Aan li)! 


Beide Strophen zeigen eine auffällige Affinität mit Ephräms 
Kommentar zum Diatessaron, das wir bereits zitierten ; 


(arm) Dietesseraa-Kommentar IN) 


Und obgleich damals an jenem Tage viele getauft wurden, 
[nur] auf Einem (арр) stieg der Geist herab und ruhte Er (битну ин.) T 


Die auffällige gedankliche Übereinstimmung zwischen De epiphania 
und Ephräms Diatessaron-Kommentar gibt zu denken. Inwieweit sich 


SCP LAEONTAINE, Le version armenierne 11 S. 23 | — ar, m 13 {= far), 

"CE Paxısor T, col. 289/290, 

UP Das syrische fad muss allem Anschein nach in einen en geren Zusammenhang mit 
ida (ew thidava) gebracht werden (wofür ich als deutsche Wiedergabe «der Cie- 
cinten vorschlagen würde). Beide Formen, dida und dudewe, die die gleich Bedeutung 
haben, stehen für à ротой, so z.B. in Лу 1.03.18 und 3,16, In der Vetus Syra findet 
sich Миа (ef. Burkirr, Evangelion дане аттеше 1, S. 422/423, 404/425, 4127437: 
It, 5. 307/208) während друг in der Репа, in Aphrahats Dermonsteationes: (cl. 
Paksot 1, col 269; IL, eal: ММ, 105) und in den syrischen Кайопех von Micha (cf. 
Е. SCHULTHESS, Die svrischen Kanones der Syneden von Nicaea his Chalvedon [= Abhandl. 
d. kel Gesellsch. d. Wissensch. zu Cidttingen, phil.-hist. KL, n. Folge X;?. Berlin 19081, 
5. 2) steht, Ephräms Diatessaron-Kommentar bietet beide Formen cf Letom, Texte 
xyriague, S, 2/3 (ode), S, 212/213 аера). Es kann sein. dass es «ich bei risu (oder 
(bast wiederum um eine spezifische Lesart des Diatessaron handelt, die durch 
enkratische Kreise auch in die Frühformen des syrischen Asketentums Eingang Гапа, 
wo die пилане als die höchste Stufe der Aszexe ja bekanntlich eine grosse Rolle spielten; 
siehe z.B, in Aphrahats Desnstrationes (ПРАВО I, col. 269, 276, 341, 344, 358, 44, 
лит p. 

Ch Beck, S. 160 {= sy, S. 147 (= di). 

UU CE Lerotg, Version armeénienne, S. 48 = arm), S. 35 (= dab ser: dacóna, cf. 
Spr Ann, 113. 
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dabei Rückschlüsse auf eine tatsächliche Autorschaft Ephräms bet 
den Hymni de epiphania ziehen lassen, muss in dieser Untersuchung 
offen bleiben. Andrerseits könnte es sein, dass beide, das Diatessaron- 
Kommentar Ephrams wie die Epiphanie-Hymnen, aus einer gemein- 
samen Quelle schöpften, die im syrischen Raum weil verbreitet war, 

Auch noch spätere syrische Quellen geben Zeugnis über das Ruhen 
des Heiligen Geistes auf Jesus bei seiner Taufe im Jordan. 50 heisst es 
zB in der Schrift des Moses bar Kepha über die Myron-Weıhe ` o... 
wie auch der Heilige Geist auf dem Messias ber der Taufe ruue 
(As Basar pets, 


Aus dem syrischen und armenischen Befund ergibt sich soweit 
folgendes ` 


1. Bei Mt 11,206 haben alle syrischen Evangelientypen das quieras, im Gegen- 
salz zum griechischen mir, Zudem folgt das Armenische bei 11,28b (зуг: ego 
quiescere Jaciam vos) in der kausativen Konstruktion des Verbs getreulich der 
syrischen Vorlage; denn das armenische «штету (арау) entspricht. dem 
syrischen „ Oumas. 

>. Möglicherweise handelt es sich bei der syrischen Variante von Mt 11,296 
um eine charakteristische Lesart des Diatessaron, die sich nicht nur in der 
Vetus Syra und in der Реда, sondern die sich selbst noch in den syrischen 
Hymnen eines Ephram erhalten hat. 

i. Die Vorstellung von der Ruhe, de Jesus in Mt 11,28-29 verheisst, und die 
laut syrischem Text auf die Ruhe Jesu zurückgeht, ist in der syrischen Tradition 
(und im Anschluss daran auch in Armenien) in die Tauf-Lehre eingebettet 
worden; Die Schlüsselworte von Mt 11,29b kehren z.B. in den Ephraim zuge- 
schriebenen Epiphanie-Hymnen wieder. 

4. Der Ursprung der Ruhe Jesu ist mit an Sicherheit grenzender Wahr- 
scheinlichkeit in dem Ruben des Gotresgeistes auf Jesus ber seiner Taufe im 
Jordan begründet. Das deutlichste Zeugnis gibt das Hebräer-Evangelium: aber 
auch sämtliche armenische Quellen, die Jh 1,32 aufgrilfen, sind beredte Zeugen 
davon, dass der Geist auf Jesus am Jordan ruhte. 

5. Das Diatessaron-Kommentar (сар. XL20) war für Jh 1,32 besonders be- 
deutungsvoll. Wir gliederten dieses Kapitel in //7-2 (= Zitat von Mt 13 + 11) 
und 1-2 (= Zitat von Jh 1,32). 


In ИТ folet das Armenische mit (wögkan getreulich der syrischen 
Vorlage: Die armenische Version bietet die Deponensform Са ши 
(Aorist von wigah, requiesco) um das syrische hr‘ wiederzu- 
geben. Bei beiden Versionen handelt es sich um eine Anspielung auf 
Jh 1.32, wobei beide Fassungen aussagen, dass der Geist auf Jesus 
bei seiner Taufe rehte. 


132 CC Wo SrROTHMANN, Moses har Kepka: Myron- Weihe herausgegeben, übersetzt 
und ти einen vellsidediges Wartverzeichrie versehen (= OGottinger Orientforschungen 
I. Reihe: Syriaca 7, Wiesbaden 1973), 5. 30/1. 
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In ///2 wird das Jh-Zitat nochmals aufgegriffen, jedoch divergieren 
hier die syrische und armenische Textgestalt : 


arm xyr 
Era vidi Spiritum ... 
quia descendit qui descendi 
(et) requievit ef perm ass 
зирек ён, 


Der syrische Text von Jh 1,32 folgt hier dem griechischen Ёцкгукм. 
Das gleiche gilt von der Vetus Syra und der P*Xrta, lediglich das 
Dnatessaron-Kommentar (cf. supra Н! ТҮ hält an dem Ruten des Geistes 
auf Jesus fest. 

6. Die Lesart von //// wird von allen armenischen Quellen, die Jh 1,32 zitieren; 
bestätigt. Besonders auffällig ist die Tatsache, dass хант сле armenische Zeugen 
zu Joh 1,32 (Le. die arm Ку, alle Stellen im Diatessaron-Kommentar. die auf Ih 
1,32 anspielen, sowie in Aphrahats Dermorstrationes) ausdrücklich darauf hin- 
weisen, dass der Geist auf Jesus am Jordan nave (im Gegensatz zum griechischen 
permansit von Jh 1,32}. Es mag sein, dass die armenischen Quellen, sowie syr 
DHatessaron-Kommentar Х1,20 (cf. supra JI: P die ursprüngliche syrisehe Lesart 
von Jh 1,32 bieten, und dass diese Lesart von Jh 1,32 im Diatessaron, oder 
einem thm nahestehenden Text, verankert ist. 


Soweit sind diejenigen Stellen zu Wort gekommen, die vom Ruhen 
des Geistes auf Jesus sprechen. Anfänglich ruit der Geist nur auf Einem, 
nämlich Jesus '?*, dann jedoch auch auf seinen Jüngern bei der Feuer- 
аше an Pfingsten, und auf dem Таш пе bei der Taufe, Besonders 
deutlich zeigt sich dieser Aspekt in der Lehre Gregors, in der das 
Pfingstereignis generell sehr ausführlich behandelt ist. 

Lehre Gregars $ 614 
Und dies war das Feuer des Geistes 
das erschien in den Tagen von Pfingsten: 


es kam [und] гейге (дани) 
in den [Feuer-JZungen [über] den Aposteln. (cf. Ара 2,315 


5o wie über Jesus der Heilige Geist ruhte bei seiner Taufe im Jordan, 
so ruht nun der Gottesgeist auf den Jüngern bei der Geisttaufe an 
Pfingsten. Das armenische Verb ist dabei фий (requiesco), das 
entweder in dieser oder in der kausativen Form {шшш (quiescere 
facio) in allen bisher untersuchten Quellen auftauchte ! ^5, 


(It CT omg, Anm. 131 w 132. 

A Cf, TER-MERTCEAN, КААХУБАМО, dgal'angelay ..., 5. 314, 

8 Hier sind die betreffenden Stellen ; Diatessaron-Kommentar 1,31 TIL 15 1V,3 XI. 
20: Сафин. (Fh 1,32); X1,20: шай; Evangelien- Kommentar 447: шй frap lite 
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In den armenischen Taul- und Pfingsthymnen heisst es ebenso, dass 
der Geist auf den Aposteln ruhte : 


Hymnus 1197 


Der herabkam vom Himmel, 
heute кие Er (ашон) auch über den Aposteln 
als der wahre Heilige Geist. 


Der gleiche Gedanke findet sich auch im armenischen Morgenoflizium 
{штитошЁш у 135. beim Trisagion des Plinsttages : 


Heiliger Gott ... 
der Du Кат und rwitest (Сиубшт) in den Aposteln, 
erbarme Dich unser 77, 


Auch in den Ephräm zugeschriebenen armenischen Hymnen ruht 
der Geist auf den Neugetauften : 


Ke‘owrd (Treparion) 75 XLVHI 


Durch die Taufe des Heiligen Geistes 
werden wir teilhaftig der Tilgung der Sünden; 


und Seine Kraft, die inmitten des Brotes wohnt 
tritt cin [und] кый {Luria in uns!" 


Zusammenfassend lässt sich sagen, dass das Leitmotiv der Ruhe 
im Gottesgeist seinen Ausgang nimmt, und durch die Herabkunft 
auf Jesus die Ruhe des Sohnes bewirkt, So wie auf Jesus der Geist 
am Jordan ruhte, so ruhte der Geist auch auf den Jüngern als sie an 


(Ez [7,23 Mt [3,32);. 5 53; aha fg (Ez 34.15), илона (Ex 34,23); Aphrahats 
Dmensieatm VIIS: шибиз (Ih E32; VEIT: Sr (15 66,2); Lehre Gregors 
$ 446: ашыры (Mt (1,28): 614: {шиши (Apg 2.3), Gebet zur Wasserweilie 
an Epiphanie: Karlar bn (ME 11.281; Testament Levis X VITI,T Zug. 

7 cr Swawm (Jerusalem 1961), 8. 15. In der Numerierung der Hymnen folge ich 
meinem Artikel, «Die Tauf-Hymnen der Armeniers, Zu diesen Hymnen siehe ebenso 
meine Untersuchung, Das armerische Iniriaianseituale, S. 455-462, 

158 Zur Entwicklungsgeschichte des armenischen Offiziums der zweiten. Hälfte der 
Nacht bis zum Morgen cf. G, WINKLER, «The Armenian Night Office 11: The Unit ot 
Psalmodv, Canticles, and Hymns with Particular Emphasis on the Origins and Early Evo- 
lution of Armenia's Hymnography v, Revie des Binder Arméiennes 17 (1983). 

u3 CT dwfeghpp (Jerusalem 1955), S. 306. Die gleiche Form des Trisagions 
findet sich auch in der Eucharistiefeier von Pfingsten; dic armenisch-englische Ausgabe 
der Liturgie ("luurargurgerdurmnpg --- [New York 1950]. S. 40/41) bietet. irrtüm- 
licherweise das Trisagion des Palmsonntags. Diese Mitteilung verdanke ich meinem 
Studenten, КЕ. Barsamian, Armenisches Patriarchat Jerusalem. 

140° Zur Terminologie der armenischen Hymnen und ihre Übersetzung ch. WINKLER, 
«The Armenian Night Office По, 

or Cp L Mares, Ch Менск, Hymner de saint Éphremr conserwees en version 
ürménienne. Text arménien, traduction laline ef motes explicatives; (= Patrologia 
Orientalis 30, Paris. 1963), S. 222/223. 
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Pfingsten mit dem Geist und Feuer getauft wurden, um dann ebenso 
bei der Geisttaufe auf den Täuflingen zu ruhen. 

Was für ein Vokabular wird nun weiter bei den Aussagen über 
Jesus verwendet, auf dem der Geist ruht? Dies führt zu der Unter- 
suchung archaischer Vorstellung über den geisterfüllten Jesus, der bei 
der Taufe «erhoben» und «verherrlicht» wird, und den Vater erkennt, 


C. Die ЏВЕКШЕРЕВТЕМ SPUREN DER GkIST-CHRISTOLOGIE 


In diesem Abschnitt wird folgendem nachgegangen : die Erhebung 
und Verherrlichung Jesu bei seiner Taufe, die Sohnschaft und das 
Erkennen des Waters durch den Sohn bei der Taufe, und der 
pneumatische Beginn Jesu im Jordan, wobei Jesus als der eingeborene 
Sohn erscheint, 


L Die Erhebung und Verherrlichung Jesu am Jordan 


Hier lohnt es sich nochmals auf das Testament Levis zurückzukommen. 
Auch hier ruht der Geist offensichtlich bei einem Taufereignis auf dem 
auserwählten (Priester-)Heiland. Ich gebe hier nochmals den Wortlaut 
nach der armeniscehen. Version! : 


[arm Теке Levis МУЊЕ 


Die Himmel werden sich öffnen; 

von semem Tempel der Herrlichkeit 

wird Heiligkeit über ihn kommen 

durch die Stimme des Vaters ..., 

und seine Herrlichkeit wird über ihn ausgesprochen werden 
[Variante ` und seine Herrlichkeit wird sich erheben (ifl тиме у |; 

6 der Geist der Weisheit und der Erkenntnis 

wird auf dim ruhen (Sur) im den Masser. 


| 
2 
E 
ћ 


Lgs dx 


Auch die griechische Textgestalt spricht vom Ruhen des Geistes: 
Kul TVEDUG GUVETEDS Kol qywicuon котос кл`цїтбу Ev то 
ббаті 13, Es kann Кет Zweifel daran bestehen, dass die Aussage 
des Ruhens des Geistes auf dem (Priester-)Heiland in Levi ХУШ,6-7, 
auf Jesus in Jh 1,32 und im Fragment des Hebräer-Evangeliums auf 
einen gemeinsamen Traditionsstrang verweist, der einst grosse Aus- 
strahlungskraft besessen haben muss, sich dann aber verlor, und sich 
damit nur mehr in Bruchstücken erhalten hat. Der geisterfüllte Priester- 
Heiland tn Levi und der geisterfüllte Jesus der Evangelien geben Zeugnis 


192 CT Anm. 108. 
Ha CT De Josor, The Termamen af" Ab: Teele Patriarcehs, S. 49; 
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von der Bedeutung der Einwohnung des Geistes. Erst das Herabkommen 
des Geistes, zusammen mit der Stimme bewirken, dass der Auser- 
wählte zum Träger der Heiligkeit, Herrlichkeit, und zum Heiland für 
die Menschheit wird. Dies führt zu den anderen Schlüsselworten, wie 
popp (Herrlichkeir) und уртай (ich werde erhoben, ich erhebe mich, 
gehe auf. steige auf) 77. 

Die Textvariante in Zeile 5 lautet : und seine Herrlichkeit wird sich 
erheben (ши). In Ephräms Hymnen De ecclesia XXXVLJÀ ist 
ebenso von der Herrlichkeit Jesu bei seiner Taufe die Rede: 


De ecelesia XXXVI" 


Der Fluss in dem [Jesus] getauft wurde 

empfing Ihn symbolisch aufs neue : 

Der feuchte Schoss des Wassers empfing ihn in Reinheit 
gebar Ihn in Glanz 77 

und liess Ihn heraussteigen in Herrlichkeit, 


Auch die Lehre Gregors weiss um die Verherrlichung Jesu bei seiner 
Taufe: Dabei werden Jh 12,28 16,14 17,1 miteinander verbunden. 
Auffällig ist zudem. dass auch auf das Ruhen des Geistes eingegangen 
wird ; 

Lehre Gregors 5 425 


1 Und Er selbst spricht zum Vater 
2 «Angelangt ist die Stunde, Vater, 
4 verherrliche Deinen Sohn.» (ef. ЈЕ 17,1) 7 


4 Und eine vom Himmel kommende Stimme spricht : 


5 aieh habe verherrlicht und werde noch werherrlichens. (cf. Ih 12,28) '** 


iA CEOESO CIAKCIAK, Dizionario аети ато Ib (Venedig 1837), 5. 1325. 

јаз (Cf E. Beck [= CSCO 198-199, Script. syri 34-85, Löwen 1960), Б. 90-9] (= spr), 
& 88 [= ап. 

(än jch folge hier Becks Übersetzung (eine andere Möglichken bietet 5. Broce, 
«St, Ephrem on Christ as Light in Mary and in the Jordan: Hymni De Ecclesia 36», 
Eastern. Churches Review 7 (1976), S. 138: «.., The moist womb of the waler conceived 
him in purity, bore him in ehastity...») Zum Thema des Glanzes (Licht/Feuer] siehe 
ebenso нума МЇ, 2-7; J. Gerrckes, Die Oreenlq Sibylling ( Die griechischen 
christlichen Schriftsteller der ersten drei Jahrhunderte, Leipzig 1902), S. 130; WINKLER, 
Das armenische- Intiationsrituale; S. 111. 114-117, 119, 122-124, 157-139, 147-148, 153, 
412-413. Die Erwähnung von Feuer oder Licht bei der Taufe in der Frühkirche Syriens 
und Armeniens geht sicherlich. auf jene frühehristliche Überlieferung zurück, die bei 
der Taufe Jesu das Feuer oder Licht erwähnt, wie z.B. das Diatessaron des Tatian, Zur 
Erwähnung des Lichts cf. Anm. 74 u. 196. 

147 Als ein Beispiel für die Textabweichungen wird der Bibeltext in der Lehre trregars 
& 425 dem Text der arm Fg gegenübergestelli; Lehre Gregors (cf. lER-MERTCEAN, 
КАМАУРАМС. dpat'angelay a, 8. 201): Adu card, (mp, финиш шрш атр 
n ; arm Vg Jh 17,1: fin fps ©шиЁшу | doe, фри пати пр gr: | 

198 Lehre Gregors: fer Elus ршрршп ер [н anat. dungcnp uf, ku 
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& Auf gleiche Weise zeigt auch der Sohn, in [unsere] Mitte gestellt, 
7 den Vater und den Heiligen Geist der Welt: 

8 Und ebenso ruft der Vater bezüglich des Eingeborenen : 

9 «Dieses ist mein Sohn, der Eingeborene (ufui), 149 

[0 der Wohlgefällige meines Wesens.» (ef. Mt 3,17 + 12,18)! 5? 

11 Ich werde meinen Geist auf Ihn legen» (Mt 12,18):5!, 

12 was auch offenbar wird 

12 in dem Herabkommen [des Geistes] auf [Jesus] 

14 und dem Runen (Swieb) [auf Ihm]. (cf. Jh 1,32 + arm DK)? 
15 wie Er [= Jesus] das auch selbst sagt vom Heiligen Geist: 

[б «Er verherrlicht mich.» (cf, Jh 16,14)! 


Als erstes fällt auf, dass durch das Zitat von Jh 12,28 16,14 171 
(cf. Zeile 5, 16, 3) die Erhebung und Verherrlichung Jesu mit seiner 
Taufe verknüpft werden. Damit wird dem Beginn Jesu, d.h. dem Taufer- 
eignis am Jordan eine überragende Bedeutung beigemessen ; Die Ver- 
herrlichung Jesu ereignet sich am Jordan! Erst durch die Herabkunft 
des Gottesgeistes auf Ihn (cf. Zeile 11-16) und durch dem Ruhen des 
Geistes auf Jesus (cf. Zeile 14), wird Jesus als der Sohn verherrlicht. 

Zeile 13-14 ist nichts anderes als eine freie Wiedergabe von Jh 1,32, 
Dabei ist bereits festgestellt worden, dass die Aussagen über das Ruhen 
des Geistes auf Jesus móglicherweise eine charakteristische Lesart des 
Diatessarons, oder einer ihm nahestehenden Textgestalt zu sein scheint, 
während der griechische Text von Jh 1,32 vom Bleiben des Geistes 
spricht, 


II. Der erhobene Jesus und das Erkennen zwischen Vater und Sohn 
(Mt 11,27) 


Auch em anderer Abschnitt der Lehre Gregors fügt sich gut an 
dieser Stelle ein, denn auch hier wird die Erhebung und Verherrlichung 


шур guunurinpbghag om Fg Hh 12,28: БИК purpura The, be drem tom иштг, 
fa шү МЕн dam пр шшр. 

` Zum Hinweis auf den Eingeborenen im Zusammenhang mit der Taufe cr. fra. 

129 Lehre Gregors: qui Ёопр Ad dh Abt, ашн widji ping ; Em 
Fy n" ^d үш £ при hà ийпЕ fr пр бб gui u. Mt 1218 їн пт шайин. 
ш hd. 

UL. Dehri Gregor: gap ; Mr 12,18: ban, 

"77 Lehre Gregors : np Et (tg решу ph Dusk bs fr Enwp Et Zorn sb Gm krit. 
App. finden sich folgende Varianten Ang L (mm (Bum Дш Eu Zurlrg rh {тп} 
Ropu sowie: ... шын br шй ыр еј; arm Ке lh 1,32: ek ша c Ei 
Са In | {ин прш ; siehe ebenso Ephräms Diatessaron-K ómmentar Er at (ef. 
supra m zu Anm. 123, 125-128, 132). 

177 Lehre Gregors: Jun аро donn op шарі; arm Fe Jh 16,14: .., graiaurinpbugt. 
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Jesu mit seiner Taufe im Jordan verknüpft, und mit Is 52,13 Бе 
gründet: 

(arm) ЈЕ 52,13 

Siche, verstehen wird mein Kind, 


es wird erhoben (у Ершитју und erhöht (pope peonh) und gar sehr verherrlicht 
(bone ларве) 


Hier ist der Kontext des Zitats in der Lehre Gregors: 


Lehre Gregors s 416 

| Und erst wirklich von: dort her [d.h. von der Taufe an; cf. Zeile 4-5] 
wird Er [= Jesus] verstanden [und] erkannt ( dos makar бш sf) 
als der wahre Sohn Gottes: 
durch die Stimme seines Vaters 
und durch. das Herabsteigen des Geistes auf Ihn. 


LA Гь Lal opu 


Denn [erst] wirklich von dort her | 

wird Er verstanden [und] erkannt (fr отт waat блаа sf) 

bei der Erfüllung der Weissagung des Vaters : 

«Siehe, verstehen wird ( hen wag) mein Kind, 

es wird erhoben und erhöht und gar sehr verherrlichen, (Is 52,1 3) ** 


Emm we OE bh 


Aus mehreren Gründen ist dies ет bemerkenswerter Text. Zunachst 
besagt der Text, dass Jesus erst bei der Taufe — genauer; durch die 
Stimme des Vaters und die Herabkunft des Geistes — als Sohn Gottes 
erkannt wird (cf. Zeile 1-5). Dies ist überraschend, den man fragt 
sich natürlich, welche Stellung dabei der Lehre der Inkarnation und 
der Präexistenz Jesu einnimmt, Bei einer unvoreingenommenen Durch- 
sicht des Texts drängt sich einem die Schlussfolgerung auf, dass es sich 
hier um eine reine Geist-Christologie handelt. 

Allem Anschein nach ist der Text überarbeitet worden. Ich glaube 
nicht, dass der Text, so wie er heute lautet, die ursprüngliche Gestalt 
darstellt. Die vermutlich frühere Textgestalt hatte für uns erstaunliche 
Pinge über Jesus mitzuteilen. Die Zeilen 2 und 7 sind nicht ganz 
eindeutig in ihrem Sinn. Im Armenischen findet sich ст Partizip. 
kombiniert mit einem Präsens: ј ufum urba Gmhush (wörtlich: ver- 
stehend wird er erkannt). Die Stelle kónnte auch anders als die in Zeile 


а PE Teg-MERTCEAS, KANAVEANC, Арагалвејау ..., S. 207; freie Übersetzung 
insbesondere des Bsaias-Zitats bei Thomson, The Teaching, 5. 90, Паз Isaias-Zitat 
ist darüber hinaus zweimal in $ 405 der Lehre Gregors bezeugt; Die Stelle handelt 
von dem zwülfjihrigen Knaben Jesus, der im Tempel lehrt. Meines Erachtens ist die 
Anführung des Zitats im diesem Kontext sekundir. Möglicherweise lässt sich damit 
die Tatsache einer Überarbeitung der Lehre Gregors nachweisen. Es würde sich lohnen 
den verschiedenen Schichten, die in diesem Dokument offensichtlich vorhanden sind; 
in einer ausführlichen Untersuchung nachzugehen. 
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2 und 7 gebotene Übersetzung aufgefasst werden, und würde dann vor 
allem eine bessere Begründung für das Zitieren von Is 52,13 (cf. Zeile 
9-10) abgeben. Das Zitat mit seinem Hinweis, dass das Kind (= Jesus) 
verstehen wird (Z. 9), passt nàmlich nicht wirklich in den Rahmen 
der Aussage von Zeile 2 und 7: Hier bezieht sich das Verstehen 
auf die Zeugen der Taufe Jesu: «Er wird verstanden [und] erkannt». 

Nun wird im Isaias-Zitat in Zeile 9 das gleiche Verb wie in Zeile 2 und 
7 verwendet: A dh штети (ich verstehe). Die gleiche Wortwahl be- 
sagt nicht viel hier. Würde man jedoch das Isaias-Zitat, das ja als 
Begründung für das Verstehen Jesu («verstehen wird meine Kind», 
Le. Jesus) dienen soll, an den Anfang stellen, und zugleich die Zwei- 
deutigkeit des Partizips in Zeile 2 und 7 (f da шарр, verstehend) 
bedenken, so würde sich eine aktive (anstelle einer passiven) Erfassung 
des Partizips anbieten : 
Z. 9 Siehe, verstehen wird (fr ifun штабу mein Kind, 

10 es wird erhoben und erhöht und gar sehr verherrlicht. (Is 52,13) 

| Und wirklich erst von dort her [d.h, von der Taufe an, cf, Zeile 4-5] 

2a versteht Er [= Jesus] [micit, Le. den Vater] (ef Mt 11,27) 

2b [und] wird Er erkannt 

3 als der wahre Sohn Gottes (ef. Mt 11,27) == 

d durch die Stimme des Vaters 

5 und durch das Herabsteigen des Heiligen Geistes auf fhe [1] 

6 Denn wirklich ferst] von dort her 

Та versteht Er {йеп Vater] (ef. Mt 11,27) 

7h [und] wird Er erkannt [als der Sohn] 

8 her der Erfüllung der Weissugung des Valers: 

H Siehe, verstehen wird mein Kind, 

IU ex wird erhoben und erhöht und gar sehr verkerrlicht, 


Diese Interpretation, dass Jesus erst hei seiner Taufe den Vater erkennt 
(ef. Zeile 1, 2, 6, 7, 8, 9) ist keineswegs abwegig. Die gleiche Auffassung 
teilt auch eine andere armenische Quelle, nämlich der Purkey ph 
dodrop bu. (Schlüssel der Wahrheit) '?^, wobei zudem die Anspielung 


H Ein Vergleich mit 3 424 der Lehre Gregors (cf. TER-MKRTCEAS, KANAYEABC, 
Agatangefay 2.2 8. 210-211) zeigt, dass die Übersetzung (in Zeile 24-3) keineswegs 
auszuschliessen ist e... denn Er [= der Sohn] ist en Иене des Vaters у wie Er auch 
selbst sagt: Niemand Kennt den Vaier, wenn richt der Soke, wie auch den Sohn niemand 
kennt, wenn nicht der Water» (cf Mt 11,27). Auf diese Stelle wird ausführlicher einge 
gangem, cf. mfra. 

lie Der Schlässel der Wahrheir, so wie das Dokument auf uns gekommen ist, ist 
cine relativ späte Quelle (vom 1782). Es ist däs Verdienst von F.C. СОБУВЕАКЕ; diese 
wichtige Quelle veröffentlicht zu haben: Phe Key af Truth, A Manual of the. Paulician 
Church af Armenia. The Armenian Text Edited and Translated with flustretive. Documents 
and Introduction (Oxford 1898, Bereits Conybeare versuchte aufgrund einer philologischen 
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auf Mt 11,27-29 deutlicher als in der Lehre Gregors 3 416 ћегуоги 
Zwar bietet der Schlüssel der Wahrheit die griechische Textgestalt von 
Mt 11,29b (кийик anstelle des syrischen quiets '*"), jedoch ist die enge 
Verknüpfung von Mt 11,27-29 ти der Taufe Jesu deutlich erkennbar : 


(are) Mr 11,27-29 Taufbericht 
im Schitcsset der HAaliefreit, cap. IN 


Und so gehel es dem himmlischen Vater 
in Erbarmen den neuen Adam [zu schaf- 
fen] 128, 

27 Und niemand erkennt {диш den 

Sohn, 

wenn nicht der Vater. 

und niemand erkennt (бшш) den Wirklich pa] der Mensch Jesus er- 
Vater, wenn nicht der Sohn ...'°° Канто (öurirk 161) semen Varer: 
indem Er auch durch die Eingebung 
des Heiligen Geistes zum hig. Johannes 
kam 


Analyse (die wenig Anklang fand; ef L Мака, «Frederick Cornwallis Conybeare», 
Revue dex Etudes dreménienmes VI/2 (1926), 8. 247-251) dieses Dokument auf das 7, bis 
9. Jh; zurückzudatieren. Ebenso M. бтАң АМ (The Paslician Мекеку A Змај af the 
Origin and Development of Paulicianium In. armenia and the Eastern Provinces of the 
Byzantine Empire (Paris 1967), S. 109-[10, 216, 218, 220-123, 226-230, 233) wies darauf 
hin, dass es sich bei dem Schüssel. der Wahrkesr um ei sehr altes Dokument handeln 
muss, das in seinem Kern eme archaische Christologie zeigt, deren Wurzeln in Syrien 
zu suchen sind. Insbesondere die Aussagen über die Taufe Jesu lassen sich nur mit 
der Tauflehre der syrischen Frühkirche erschliessen, wie ich in zwei Arbeiten versuchte 
darzulegen ` « Eine hemerkenswerte Stelle im armenischen Glaubensbekenntnis ` Credimus 
et in Spiritum Sanctum qui descendit in Jordanem proclamavil missum». Oriens Christianus 
63 (1979), & 141-142, 150-152 und «Zur frihchristhchen Tauftradition s, S. 294 T, 

137 Im Sehlüsse! der. Wahrheit ist die Anspielung auf Mi 11,285 an den Normaliext 
angeglichen worden. Eingangs ist bereits darauf hingewiesen worden, dass der heutige 
armenische Text von 29b nicht dem syrischen, sondern dem griechischen Text folgt. 
Zudem wurde festgestellt, dass insbesondere in $ 446 der Lehre Gregors das besagte 
Mt-#ilal in der syrischen und griechischen Textgestalt erscheint; сі. Anm, 46, Text 
zu Anm, 83 u, 92, 

158 Das Verb ist von der Handschrilb entfernt worden: c£. СОЗУВЕАКЕ, The Key 
af Truth, 5. 79. 

' Hier ist wiederum cin Wort aus dem Text entfernt worden; cf, CONYREARE, 
Phe Kev of Тешић, 3. L1 (= arm) S. 79 (= engl. Conybeare nimmt (auf S. 79) an. 
dass die Lücke mit ecrearedw zu füllen ist: «But the [created] man Jesus knew his 
Father...» Es wäre jedoch denkbar, dass ein anderes Wort die Lücke schliessen könnte, 
und der Text in etwa so gelautet hat: «Indeed [there] the man Jesus knew a. Um die 
Lücke sachgerecht zu füllen, müsste das Original eingeschen werden um festzulegen 
wieviele Buchstaben tatsächlich fehlen, und welches Wort in die Lücke passen könnte, 

199 Er nemo noscit Filiam, nisi Pater, neque Patrem quis noscit, asi Piles...) In emer 
Reihe von armenischen patristischen Quellen alterniert nosei (ëch sf) mil рерге? 
(лї); ferner findet sich oftmals eine Umstellung: «Nemo cognoscit Patrem, nisi 
Filius, neque Filium quis nosat, mai Pater..»: cf. Lavo, Creations duo Nouveau 
Testament |, 5. 150-161. [In Ephrams. Prosa-Widerlegungen findet sich Mt 11,27 in 
folgender Form : «Mon est qui cognoscat Patrem, nisi Filius...»; et. Leine, L evade 
d'Éphrem a. Recueil, 5,25 (nr, 154).]; siehe ebenso Anm. 169. 

177 Aorist 3, Pers. Sg, von би шина). 
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28 kommet zu mir alle ihr Miih- 
scligen.., 175 
und ich werde euch ruben lassen... !*? 
29 denn ich bin sanftmürig und demittig in Sanftmut und Demul (aan 
(<b br Funk) 164 | ferne Баиру 
um von ihm getauft zu werden: 
Und zur gleichen Zeit wurde Er von 
dem allmächtigen Vater gekrönt: 
«Dies ist mein Sohn, der Geliebte, 
in dem ich Wohlgefallen habe» ‘<, 


So eng muss die Verknüpfung von Taufe und Mt 11,27-29 einstmals 
gewesen sein, dass selbst im Schlüssel der Wahrheit noch die Taufe 
Jesu anhand von Mit. I 1,27-29 erläutert wird. Es ist immerhin bemerkens- 
wert, dass sich selbst in einem armenischen Zeugen aus so spater 
Zeit noch die ursprüngliche (syrische) Assoziation der Taufe Jesu mit 
Mt 11,27-29 halten konnte. 

In beiden Quellen. der Lehre Gregors und dem Schlüssel der Wahrheit 
tritt cine archaische Christologie zutage, auf die noch zurückzukommen 
sein wird. Es wäre durchaus denkbar, dass bei $ 416 der Lehre Gregars 
der Text von Zeile 2 und 7 einmal eindeutiger in seiner Anlehung ап 
Mt 11,27 (bzw. Jh 10,14-13 er passim) gewesen ist, und erst nachtraglich 
der ursprüngliche Sinn verwischt wurde, Das Isaias-Zitat (Is 52.13), 
das ausdrücklich vom Erkennen Jesu spricht, weist wahrscheinlich 
noch auf den einstigen Sinngehalt der Aussagen in $ 416 hin. 

Auch in $ 424 der Lehre Gregors wird das Wissen des Sohnes um den 
Vater, das in einen Taufkontext eingebettet ist, anhand von Mt 11,27 
(+ Jh 1,18) erklärt; 


'** Hier sind eine Reihe von Abweichungen in den frühen armenischen und syrischen 
patristischen Zeupen: cf овоне, Citatíoss dà Moweaw Testament LS [6]-162+ IDEM, 
Le témoignage d Ephrem sur le Diatessaron, S. 146-147; IpEM, Doerrines er méthodes, 
5. 20. СОЗУВЕАВЕ, «An Armenian Diatessaron?»s, S, 233; zum weiteren Stellennach- 
weis cf supra, Anm. 3L (u, 35}, 

ISE Et ego quiescere faciam vos (Gt Би штиту dig); da das Verb in der kau- 
хапусп Farm erscheint und nicht als Deponens (Zurrgsfd) ist es genauer das Verb 
mit quiescere faciam wiederzugeben, anstelle von reficiar; zum betreffenden: Stellen- 
nachweis [-— oftmals bleibt die kausative Form des Verbs unberücksichtigt!} ef. voran- 
gehende Anm. u. Anm. 31; siehe zudem Anm. 69 u: 52. 

“88 Zum patristischen Stellennachweis cf Leloren, Citations du. Nowvean Testament 
LS 163-165. 

HE CF, CONYTBEARE, The Key of Truth, S 11 (= атт), $. 79 (= engl ` die Übersetzung 
ist etwas frei). Auf ML 11,29b wird nochmals in Kapitel XXII — ebenso im Zusammen- 
hang mut der Taufe Jesu — angespielt: cf. CONYBEARE, ap. cit, S. 39 (= armi, S. 10% 
(= engl]. 
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Lehre Gregors $ 424! 59 
| denn Er | = der Sohn] stein Hissender (ghusl E) des Farers (ef Mt 11,27 + 
Jh 1,18) 
2 und Einer, der Seinen Willen erfüllt (cf. Jh 4,34) 
3 wig Er and selbst sagt: 
«Niemand kennt (gjunf) den Vater, wenn nicht der Sohn, 
wie auch den Sohn niemand kennt, wenn nicht der Vaters. (ch Mt 11,27) ' *" 


4 

3 

5$ Und wiederum sagt Ет: 

7 «Ich kam den Willen dessen zu erfüllen, der mich gesandt hat». (cf. Jh 4.34 


== 


Und wiederum sagt Johannes: 
9 «Gott hat niemand jemals gesehen, ausser dem eingeborenen Sohn 
10 der im Schoss des Vaters [ist], Er berichtete [уоп Ihm]». (cf. Jh 1,18]! "* 


Man beachte hier die auffällige Umgruppierung von Mt 11,27: 
Das Zitat beginnt ти dem Erkennen des Vaters durch den Sohn, 
während der griechische Evangelientext mit dem Erkennen des Sohnes 
durch den Vater einsetzt. Die Abweichung im Armenischen ist möglicher- 
weise als die ursprüngliche Lesart von Vers 27 anzusehen, denn sie 
taucht in einer Reihe altarmenischer Quellen auf "P". Bereits J, Weiss 
hatte darauf hingewiesen, dass diese Reihenfolge wahrscheinlich die 
ursprüngliche Textgestalt darstellt. Weiss versuchte dies jedoch aus 
dem griechischen Text abzuleiten”, Was die armenische Version 
anbetrifft, sie ist wohl durch syrische Vermittlung zustande gekommen. 

Die Thematik des Erkennens im Zusammenhang mit einem Tauf- 
geschehen lässt sich auch im Testament Levis nachweisen. Es handelt 
sich dabei um eine Stelle, die wir bereits mehrmals zitierten. Hier ist es 


ret CT TER.MERTCEAN, KaANAYEANC, Agar angefay .... 5. 210-211. 

e" CF Anm. 160. Auf die Umstellung der Glieder wird noch eingegangen werden, 
ct Anm. 169. 

ea Ber den Jh-Zitaten sind folgende Abweichungen zu notieren, Lehre Gregors: 
Ely how cae pale die H: wascarn Ке Jh 4,38 entspricht : fret ИТ, шү Г qii 
шш {нү үшин + «+ Ferner : gurinntauc np ЁпрЁ р E Finke, үшү шго nprhit пр 
ћ ang Сар, ar Vs Jh 1,18: quad "їз pp Labo bape р, р ha Aktie пй 
" 
P sg So zB. in Mambrè, Eznik, Elie, Ps-Grigor ete. Quellennachweis bei Loop. 
Chaonr du Nouveou Terromen L S. 160-161; EsaP&ALEAN П, col 29f. Die gleiche 
Reihenfolge ist zudem interessanterweise im venetianischen Diatessaron bezeugt: cf 
Topesch, H Diaressaron, 3. 63; siehe ebenso Anm, Lon, 

t9 CT T, Wens, « Das Logron Mt. 11,25-39», in ` Neutesramentliche Studien (= Unter: 
suchungen zum Neuen Testament 6, Leipzig 1914); IDEM. Die Schriften des Newer 
Testaments neu übersetzt und für die Gegenwart erklärt | (Göttingen 19077), 8. 321, 
322. (Auf beide Beiträge wurde ich durch | Havener, St. John's University, aufmerksam 
gemacht.) Siehe zdem A. RESCH, Aussercanenische Paralfehexte IIL (Leipzig 1895), S. 
?00-206: P. Wister. «Matthew XI 27 and Luke X 22 from he First to the Fifth 
Century: Reflections on the Development of the Text, Worumr Testamentum 1 (1936) 
140-143, insbesondere $. 142. 
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«der Geist der Weisheit und Erkenntnis», der auf dem Priester-Heiland 
ruhen wird : 


EI? 
+ 


(arm) Testament Levis XVIIT, 


де Geist der Weisheit: und der Erkenntnis!" 
wird aul ihm ruhen in Чеп Wassern: 


Am besten ist es wohl die bedeutendsten Quellen in einer Synopsis 
einander gegenüberzustellen, und dann in der Erläuterung die ab- 
schliessenden Schlussfolgerungen zu ziehen (cf. Synopsis, 8. 325). 

Generell lässt sich sagen, dass die armenischen Zeugen das Erkennen 
des Vaters durch den Sohn (Mt 11,27) mit der Taufe im Jordan auf das 
engste verbunden haben. 

Und noch etwas ergibt sich; Mit an Sicherheit grenzender Wahr- 
scheinlichkeit begann auch die griechische Textgestalt einst mit dem 
Erkennen des Vaters durch den Sohn, wie dies bereits Weiss über- 
zeugend anhand einer stlistisehen Analyse des griechischen. Texts dar- 
gestellt bat 177. Aufgrund der Tatsache, dass die Syrer und Armenier 
die Taufe so nachhaltig mit Mt 11,27-29 verbanden, kann vermutet 
werden, dass Mt 11,27-29 ursprünglich wohl generell mit der Taufe 
Jesu in einem Zusammenhang stand, Dieser Sachverhalt hat sich jedoch 
nur mehr fragmentarisch in den syrischen und armenischen Quellen 
erhalten. Darauf lohnt sich noch etwas näher einzugehen. 

Die verschiedenen Taufberichte sınd durch Tatıan ın einer Evangelien- 
harmonie miteinander verflochten worden. Dass пп syrischen und 
armenischen Traditionsstrang jedoch auch noch Mt 11,27 miteinbe- 
zogen wurde, überrascht zunächst. Der Grund, warum Vers 28-29 
mitbenutzt wurden, ist leicht zu erkennen, denn sie handeln ja von der 
Ruhe, die in den Berichten von der Taufe Jesu im Hebräer-Evangelium 
und anderen, frühen syrischen und armenischen Quellen eine so grosse 
Rolle spielen. Bleibt Vers 27, der das Erkennen zwischen Vater und 
Sohn zum Thema hat. 

In zwei bemerkenswerten Beiträgen hat J. Weiss auf die innere 
Verwandtschaft des Mt-Logions ти dem Erkennen шп Johannes- 
Evangelium hingewiesen! "2 J, Weiss stellt zurecht fest, dass Mt 11,27 
johannäısch anmutet. Vers 27 ist verwandt mit Jh 10,14-15: 


UUGDE STONE, Phe Testament of Levi S. 1247725. 

Gi тй bunn Mani Er funn hl Kache па ` sugur REDE кал Gy НОП. 
De Ломов, The Festament of the Гари Parrigrchy, S, 45. 

1з Anm. 170. 

U* CT Weiss, «Das Logon Мт, 11,25-30», 5. 128-129: IDEM. Die Schriften des 
Aren Tertospnteert,, 3, 321-322 
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Jh 10,14-15; 
Diwaecko To ёро Kui yivhekoucl pe te pd, 
Ko y WBOKEL pe Ó matty kdya YOKO tov потери, 
bzw. ЈЕ 1,18: 
беби ойбеіс Боракку лфтоте 
ооувуто Еос Ó àv Els TOV Kükxov toD потрос, 
Ekelvosg £Eryrjaato. 


Auch andere Stellen des Johannes-Evan gelium sind hier mitzudenken, 
wie zB, 6,46 14,6 10,38 14,10-11 12,49. «Die Art Selbstbezeugnis 
[in Mt 11,27] steht in den Synoptikern einzigartig da. Wie kommt es in 
Q hinein?», fragt J. Weiss 175, Dieses Problem musste Weiss ungelöst 
lassen, und auch in diesem Rahmen kann diese Frage nicht aufgegriffen 
werden. 

Ich möchte hier, d.h. bei der Frage, wie Mt I 1,27 m einen Taufkontext 
kam, auf eine eigentümliche Version des Diatessarons hinweisen, die 
Jh 1,18 (das ja sachgemäss eine Affinität mit 11,27 zeigt) einen wichtigen 
Platz innerhalb des Taufberichts eingeräumt hat. Es handelt sich hier 
um das persische Diatessaron, das aus einer syrischen Vorlage her- 
vorgegangen ist, In dieser Version folgt unmittelbar auf die Taufe Jesu 
und vor dem Zeugnis des Johannes (= Ih 1,29-37), der Abschnitt von 
Jh 1,15-28, der im Persischen die Überschrift « Niemand hat Gott je 
gesehen» (= Jh 1,18) trágt "^. Diesem Zeugnis soll nun näher nach- 
gegangen werden, 

Die Taufe setzt sich im persischen Diatessaron aus folgender Stellen 
der vier Evangelien zusammen mit folgenden Überschriften : 

а) Die Taufe Christi im Jordan durch Johannes 

Dabei sind Mt 3,13-15, Mk 1,9b-10a, Lk 3,2, Mt 3,16b, Lk 3,22b, Mr 3,13 


und Lk 3,23b (— «und Jesus war dreissig Jahre alt») zu einer Einheit verschmol- 
zen worden. Unmittelbar darauf folgt die Überschrift : 


b) Niemand hat бон Je gesehen (= Ih 1,18) 

Dieser Abschnitt beginnt mit Jh 1,15 (= «Über dies gab [Johannes] Zeugnis 
mit lauter Stimme und sagte о) und endet mit Vers 28: «Dies geschah in 
Bethanien auf der anderen Seite des Jordan, an dem Ort an dem Johannes taufte ». 
Daran schliesst sich der Taufabschnitt von Jh 1,29-37 an, der folgende Über- 
schrift hat; 


!7* Weiss, «Das Logion Mt. [1,25- 30», 5, 128; ebenso 5. 129: «Auf alle Fälle bleibt 
das Problem bestehen : Wie kommen die johanndischen Töne dieses Logions in die 
synoptische Überlieferung hinein ?» 

"CT MESSINA, Diatessaron persiana, 5. 36-39. Трем, Мена ou nw Digtessaáron 
persumo, 5. 93:94 (siehe auch 5, 65). 
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с} Das Zeugnis des Johannes über Christus "7. 

Ob wir aufgrund der Tatsache, dass das persische Diatessaron einer syrischen 
Vorlage entstammi, diesem persischen Zeugen ein besonderes Gewicht beimessen 
können? Wenn die Beziehung zwischen dem Vater und dem Sohn in Mt 11,27 
johannäisch anmutet, und zudem auffällige Parallelen ти Jh 10,14-15 und 1,18 
etc. aufweist. und dann Jh 1,18 im persischen Diatessaron mit der Taufe Jesu 
aufs engste verkettet wird, so ist es nicht mehr so überraschend ebenso Mt 11,27 
(arm : «Niemand kennt den Vater... ») im Zusammenhang mit der Taufe in den 
armenischen Quellen anzutreffen, Wir können hier sogar noch einen Schritt 
weltergehen. 

Der interessante Befund im persischen Diatessaron zeigt eine auffallige Uber- 
einstimmung mit der armenischen Taufkatechese. In der Lehre Gregors wird. bei 
der Erläuterung der Taufe Jesu Ih 1,18 (unter Einbezug von 4.34) mit Mt 11,27 
verbunden. 


Lehre Gregors 3 424 

|... Denn Er [= der Sohn} ist ein Wissender (арата D) des Vaters (cf. Mt 11,27 

+ Jh 1.18) 

7 und Einer, der seinen Willen erfüllt (рштитрау (cf. Ih 4,34) 

3 wie Er auch selbst sagt : 

A «Niemand kennt den Kater, wenn nicht der Schr 

& wie auch den Sohn niemand kennt, wenn nicht der Water.» (cf. Mt 11,27) 
6 Und wiederum sagt Er: 

7 Ich kam den Willen dessen zu erfüllen, der mich gesandt hat (cf. ЈЕ 4,54) 


& Und wiederum sagt Johannes: 
9 «Gott hat niemand jemals gesehen, ausser dem eingeborenen Sohn 
10 der im Schoss des Vaters [ist], Er berichtete [von Ihm]. (ef. Ih 1,18)? 


Es ist wichtig festzuhalten, dass sich diese Aussagen im Taufkontext 
finden, und dass Mt 11,27 (cf, Zeile 4-5) mit Jh. 1,18 (Zeile 9-10) zu 
einer Einheit zusammengefügt wurde, wobei dreimal hervorgehoben 
wird, dass Jesus den Water kennt (Zeile 1, 4, 9), Was das Erkennen, 
bzw. das Wissen des Sohnes um den Vater im Zusammenhang mit 
der Taufe im Jordan anbetrifft, stehen sich das persische Diatessaron 
und die armenische Taufkatechese, zumindest der Sache nach, nahe. 

Abschliessend set noch angemerkt, dass das Erkennen in Vers 27 
von Mt 11 durchaus so aufgefässt werden kann, dass Jesu Erkennen 
des Vaters nichts anderes als die alttestamentliche Erwählung meint "77: 
Jesus ist (durch das Herabkommen des Gottespeistes auf Ihn) der 
Erwáhlte, dessen Sohnschaft in der Erwählung offenbar wird. Den 


UC? CT Anm, Hip, 
178. (^F Anm. 166: zur Umstellung der Ölieder хоп Mt 11,27 cf. Anm, 160 и. 169, 
179 gn. bereits Weiss, «Das Logion Mt 11,25-30», 5. 124. Die Erwählung Jesu iriti 


besonders deutlich im Schlüssel der Wahrheit hervor; cf. СОМУВЕАКЕ, The Key of 


Truth; 8. 5-5, 30 (= armi, 5. 74-75, 105 (= engl); of infra, Text zu Anm. 194. 
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frühen syrischen und armenischen Quellen nach erfolgte diese Er- 
wählung und das Erkennen zwischen Vater und Sohn am Jordan bei 
der Taule. 

Das Leitmotiv par excellence für die theologische. Reflexion. über 
die. Taufe Jesu bietet in der syrischen Frühkirche (und im Anschluss 
daran auch in Armenien) zum einen das Ruhen des Gottesgeistes in 
(oder auf) Jesus'^", zum anderen das Erkennen oder/und Ruben 
Jesu’? - Durch das Herabkommen des Gottesgeistes und Sein Ruben 
ит (aul) Jesus wird Jesus zum Sohn erhoben "72, wobei sich durch den 
Geist das Erkennen zwischen dem Vater und dem Sohn, und dadurch 
das Ruhen des Sohnes vollzieht. 

Es scheint ala ob Mt 11,27-29 sowie die Berichte über die Taufe Jesu 
zu einer Einheit verschmolzen wurden, um als Ausgangspunkt für 
die Tauflehre benutzt zu werden: Aufgrund des Sich-Ergiessens der 
göttlichen Ruhe über Jesus am Jordan, kann nun der Sohn die Ruhe 
verheissen und weitergeben, da sie (laut syrischem Text) in Ihm selbst 
begründet ist. Als Grundlage dienten dabei vor allem die syrische 
Textgestalt von МИ 11,28-29; Ego quiescere. faciam vos... quia quietus 
Sum ... et туетепх requiem. Jedoch nicht nur syr Mt 11, sondern auch 
die Aussagen über die Ruhe des Geistes im Hebraer-Evangehum, im 
Dhatessaron-Kommentar (Jh 1.32), sowie diejenigen Stellen aus dem 
Johannes-Evangelium, die vom Wissen zwischen Vater und Sohn 
handeln, sind hier mitzudenken 183. 

Es wire durchaus denkbar, dass Vers 27 von Mt 11: 


er нето cognosci Filium. nis! Pater Hero cogmoscit Parrem, isi Filius 
neque Patrem quis cognoscit, nir Pilus sent er Filium. nemo. cognoscit, mist 
er cgi waluerit Filius revelare Pater... {= Lehre Gregors 5 424) 


und die Verse 28-29: 


venite ad me |, 

ego quiescere facia vos ... 

quia quietus sum. er титан sum. Ju corde 
pr пуста и requiem animabus vestris, 


ursprünglich in einem inneren Sinnzusammenhang standen, und somit 
das Zeugnis von Lk 10,22 eine sekundäre Entwicklung darstellt ! **, 


ch Hcbráer-Evangelium, (arm) Diatessaron-Kormmnentür, Epiphanie-Hymnen, 
Lehre Gregors. 

E CE tary Evangelientypus, Lehre Gregors, (teilweise) Epiphanie-Hymnen, Schlüssel 
der Wahrheit 

IEZ Dues stelle die älteste Schacht dar 

H8* Vor allem Jh 10.0415, aber auch 1.18 6.46 14,6 10,38 14,10-11 12,49, 

194 Son bereits WEISS, ef; supra, Anm. 170. 
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Aus den Erläuterungen zur Taufe in den armenischen Quellen geht 
jedenfalls eine Einheit der Verse 27-29 hervor, und möglicherweise 
könnte der armenische Befund für die weitere Forschung ins Gewicht 
lallen. 

Es scheint als ob Vers 27, das heisst die gegenseitige Erkenntnis von 
Vater und Sohn (sowie die Erhebung Jesu zum Sohn), und die Teilhabe 
des Menschen an diesem innergöttlichen Vorgang. nicht von Vers 28- 
29 (i.e. die Ruhe des Sohnes und die Teilhabe des Menschen an der 
Ruhe des Sohnes) getrennt werden kann. denn nicht nur zeigen 27 und 
28-29 einen Ähnlichen Grundgedanken (nämlich die gnadenhatte Teil- 
habe des Menschen an der Beziehung zwischen Vater und Sohn), 
sondern meines Erachtens lisst sich hier auch noch eine andere feine 
Verkettung zwischen Vers 27 und 28 erkennen: In Vers 28-29 ver- 
heisst Jesus laut syrischem Text den Müden und Beladenen eine Teil- 
habe an der Ihm eigenen Ruhe, die wiederum (wie insbesondere das 
Hebráer-Evangelium, das (aem) Diatessaron Kommentar, die Epiphanie- 
Hymnen. aber auch die Lehre Gregors zeigten) in dem Ruhen des Heiligen 
Geistes im Sohn ihren. Ausgangspunkt hat. 

Worin anders könnte nun die Ruhe des Sohnes bestehen, wenn nicht 
in dem gegenseitigen Erkennen zwischen Water und Sohn” Und ти 
der dem Menschen verheissenen Ruhe, die ihren Ausgang ebenso im 
Heiligen Geist hat und sich durch den Sohn dem Menschen mitteilt. 
könnte die Teilhabe des Menschen an der innergöttlichen Erkenntnis 
zwischen dem Sohn und dem Vater gemeint sein. Das heisst, der 
Urgrund der Ruhe des Menschen besteht darin, dass ihm die Teilhabe 
an der Erkenntnis zwischen Vater und Sohn gnadenhaft zuteil wird. 
So wie auch der Urgrund der Ruhe des Sohnes in das gegenseitige Er- 
kennen zwischen Vater und Sohn hinabreicht, nachdem sich bei der 
Taufe der Geist des Ruhens in den Sohn gesenkt hatte. 

Diese Verheissung und Erfüllung der Teilhabe an dem Erkennen 
lässt sich anhand der armenischen Quellen gut veranschaulichen ' **. 


Lehre Gregors 8 471 


Alle Erkenntnis (ofen fuir) gab und offenbarte Er 
seinen Aposteln und Gläubigen und geliebten Freunden '*° 


me Möglicherweise gehört auch die Variante im venetianischen Diatessaron hierher : 
aQuesta testimonianca deva lohanni et кеха: lo vidi Spirto Santo condescender 
sovra de Тиј in specie de columba et apogasse sovra luj [cf Jh 1,32]. Er те eom cognosceva 
cotante Ré cassi profundamente, come io Jo cognoscer poi. Ma Dio che me manda а baticar 
in aqua si me disse ...; ef. Topesco, H Digressaron, S. 33. 

Län (CP TER-MEKRTÜUEAN, KANAYEANC, Ади ompelay ou S 233. 
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50 wie Jesus bei der Taufe erhoben wurde, so werden auch die Tàuf- 
linge zur Ruhe und zum Erkennen erhoben! 
$ 406 
Lasst uns froh sein in unserer Erlösung 
die durch Ihn [= Jesus] die Wege der Verkündigung eröffnet [hat] : 
die ihres Lebens, des Lichts; der Güte, der Auie "7. 
Und verstehend werden sie erkennen, 
wenn sie mit fhm in das Reich erkaben, 
zu Mitbewohnern ... werden: 
Mögen sie eurwilligern zu hören [und] zu verstehen 
das heist für dic Welt Ihn [= den Sohn] zu erkennen. (cf Mt 11,27)! ** 


Auch $ 420 kann in diesem Zusammenhang angeführt werden : 


5 420 


Deshalb Kommt der Geist herab in Taubengsstalt 
damit Er den Sehenden lehre ... 

sich dem Gottessohn zu nähern 

um. auch dem Geist wohlgelällig (Jwön,) zu werden ... 


Deshalb kommt der Sohn Gottes 

um die Taufe ... festzulegen 

damit Er wirklich dabei ... 

eingesehen [und] erkannt wird. (cf. Mt 11,27)! *? 

So wie die Ruhe Jesu (cf, Mt 11,296) allem Anschein nach in dem 
gegenseitigen Erkennen zwischen Vater und Sohn (cf. Mt 11,27) ver- 
wurzelt ist, und durch das Ruhen des Geistes auf Jesus am Jordan 
hervorgerufen wurde, so wird dem Menschen durch Jesus Anteil an 
diesem Erkennen zwischen Vater und Sohn (Mt 11,27) und an der 
Ruhe Jesu pewahrt (Mt 11,28-29). So wie Jesus am Jordan «der Wohl- 
вере» des Vaters wurde (cf. supra $ 425/10) so werden die Täuflinge 
in 3 420 «dem Geist (!) wohlgefällig werden» (8 420/5)'°°. Es handelt 
sich hier um eine bewusste Angleichung der Taufe an das Ereignis 
der Taufe Jesu im Jordan; wobei der Schwerpunkt vor allem auf 
der Herabkunft des Geistes liegt. Nochmals sei hier auch auf Ab- 
schnitte aus den Hymni de-epiphania und der Lehre Gregors aufmerk- 
sam gemacht, da sie den Aspekt des Ruhens besonders hervorheben : 


"HI Cf. supra, Texi zu Anm. 89-91. 

зав СЕ TER-MERTCEAN, KANAYEANC, Amar angelay ..., 5. 202-203. 

за fhid. 5. 209. 

190 Hier liegt eine auffällige Paralele mit Mt 3,17 (ME lb) + Lk 3,22) vor; siehe 
ebenso Mt 12,18; et supra Anm. 150. 
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De ерјрћата VILL 1-3 

Der Geist brach auf von der Höhe ... 

Er liess alles und ruhte auf Einem. 

Jetzt. aber stieg Er herab und ruhte auf jedem, 
der aus dem Wasser geboren ist. 


Von allen die Johannes taufte 

[nur] auf Einem hat der Geist регин: 

Jetzt aber flog Er herab um auf Vielen zu ruhen; 
und xen, der jeweils zuerst emporslieg, 

liebkoste Er und auf ihm ruhte Ег", 

Lehre Gregors $ 407 


по Indem Er [= Jesus] wie cin Mensch niedrig 

und mehr als alle Menschen sanftmütig und demütig erschien (cf. Mt 1],29b + 
um 12,3) 

und die Ruhe zeigte durch Geduld in den Trübsalen... 77 


Die innere Verkettung von Mt 11,27 und 28-29 ти der Taufe Jesu 
ergab sich insbesondere aus der Analyse der Lehre Gregory, aber auch 
aus dem Schlüssel der Wahrheit. Insgesamt ist festzuhalten, dass sich 
in beiden Traditionsstrángen — gleich ob es sich um Quellen syrischer 
oder armemscher Herkunft handelt der Zusammenhang zwischen 
der Taufe Jesu und Mt 11,27-29 noch nachweisen lässt. In allen ange- 
führten Zeugen, gleich ob von Syrien oder Armenien, wird die enge 
Verzahnung zwischen der Taufe Jesu und dem Ruhen und Erkennen 
greifbar. Im Hebräer-Evangelium, im (arm) Diatessaron-Kommentar, 
in den Epiphanie-Hymnen und zum Teil auch in der Lehre Gregors 
legt der Nachdruck auf der Vorstellung von der Ruhe, wobei ims- 
besondere (syr) Mt 11.296 und (arm) Jh 1,32 von Bedeutung sind, 
während im Schlüssel der Wahrheit und in der Lehre Gregors das 
Erkennen zwischen dem Sohn und dem Vater (Mt 11,27) in den Vor- 
dergrund rückt. 

Der Ursprung dieser interessanten Tauftheologie ist zweifelsohne 
in Syrien zu suchen; und durch syrischen Einfluss ist sie dann auch in 
Armenien verbreitet worden. Die enge Verwandtschaft zwischen der 
armenischen Frühkirche mit den christlichen Gemeinden Syriens kann 
nicht mehr bezweifelt werden. In Syrien; und im Anschluss daran auch 
in Armenien wurde das Ereignis der Herabkunfi des Geistes auf Jesus 
als 50 ausschlaggebend angesehen, dass sie als der pneumatische Beginn 
Jesu gewertet werden muss. Bei diesen Aussagen über Jesus, der im 
Jordan der geisterfüllte Sohn wird, handelt es sich um die ursprüng- 


1 Cf Anm. 131 
195 CT Anm. 92. 
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liche Form der Geist-Christologie. Diesem pneumatischen Beginn 
Jesu soll nun noch weiter nachgespürt werden. 


ПІ. Der ппешнашзсле Ursprung Jexu (der. Sohn als der Eingehorene 
bei der Taufe) 


Es lohnt sich nochmals auf $416 der Lehre Gregors zurückzukommen. 
Die zweimalige Hervorhebung des Erkennens, das «wirklich erst von 
dort her» (Zeile 1 + 6), nämlich von der Taufe ап, seinen Ausgang 
hat, spricht für ein hohes Alter des Texts. « Wirklich erst von dort ћег», 
d.h. von der Taufe im Jordan an (— genauer gesagt: durch das 
Herabsteigen des Geistes auf Jesus und durch die Proklamation des 
Vaters / cf. Zeile 4-5) wird Jesus zum Sohn des Vaters «erhoben und 
erhöht». Erst durch das Herabkommen des Gottesgeistes auf Jesus, 
erkennt Er sich als Sohn des Vaters, wie auch der Vater Jesus als den 
Sohn anerkennt. 

Wiederum zeigt sich hier eine auffällige Parallele mit dem Schlüssel 
der Wahrheit, der sich von der Lehre Gregors (5 416) nur darin unter- 
scheidet, dass die einmalige Bedeutung der Taufe im Leben Jesu noch 
breiter aufgefüchert wurde als in der Lehre Gregors. Der besseren 
Übersicht halber stelle ich beide Texte einander gegenüber. 


LEHRE GREGORS 8 41619? SCHLÜSSEL DER: WAHRHEIT; cap. UI 


| [Erst] jetzt, zur Zeit der Vollendung 
2 empfing Er die Таше : 
Und wirklich erst von dort her 4 [erst] dort 
versteht Er [den Vater] (ef. Me 11,27) 
[und [wird Ererkanntalsder wahre Sohn Gottes 
4 empfing Er die Herrschaft 
5 empfing Er das Hohepriesteramt 
6 empfing Er das Кот шп und das Ober- 
hirlenamt 177. 


DOCE Anm, 154, 

192 CT CONYREARE, Te Key of Truth, S, 5-6 (= armi), S. 74-75 (engl; die Uber- 
sétzung ist etwas frei). 

17" Dic Aussage, dass Jesus ber der laufe «die Herrschaft. das Hohepriesteram und 
das Кати што erhielt, und dabei gesalbt wurde (ef. Zeile 14) finder sich mehrmals 
im der Lehre Gregors: so £B. in & 430.433. Hier ist dic: betreffende Stelle in $ 433; 
ил: Moss fertigie das silberne Horn seiner Salbung an, wovon die Priester und 
Propheten und Könige gesalbr wurden ... bis aul Johannes .,. und er gab das Priestertur. 
die За Рита, die Prophetie und das Künigtum unserem Herrn lesus Christus»: cf. 
Trk-MEKRTCEXS, EKANAVEANC, mor anpelar sa 5. 213-215. Diese Vorstellung geht 
auf svrisches Gedankengut zurück ` cf. WINKLER, Das armenische Initiationsrituale, S. 461; 
Варем, «Die Tauf-Hymnen der Armemer e 
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durch die Stimme des Vaters 

und durch day Herahsteiggen. des Heiligen 
Geister an n. 

Denn wirklich [erst] von dort her 


versteht Er [den Vater] (cf. Mt 11,27) 

[und] wird Er erkannt [als der Sahn] 

hei der Erfüllung der Weissagung des Vaters : 

Siehe, verstehen wird mem Kind, 

es wird erhoben und erhöht und par sehr ver. 
herrliche, {Js 52,13] 


П 


319 


7 Dort wiederum wurde Er erwithit . 
8 dort wurde Er leuchtend] sarriak pr) 
, 198 
9 dort wurde ein Bund [mit Ihm] geschlos- 
sen (apm darlin Gmane) 197 
HO. dort wirde Er verherrlicht (urunun gi iyu) 
wee ЛЕВ 


Ll Wirklich [ersi] jetzt, [d.h.] dorr [bei der 
Taufe] 
12 wurde Er zum Haupt der Himmlischen 
und der Indischen... 
ТА dort wurde Er mit der тобеп erfüllt. 1"? 
14 dort wurde Er gesalbt 
15 dort wurde Er angeredet 
16 dort wurde Er der Geliehte ... 
17 dort bekleidete Er sich zudem mit dem 
lichten Ur-Gewand, das Adam im Garten 
verlor 200, 
13. [Erst] zerze, [d.h.] dort wurde Er emgeladen 
19 durch den Geist Goltes 
20 sch zu umferreden mit demo пити Лей 
Vater... (cf. Mt 11,27) 


t Der Ursprung dieser Auffassung ist ebenfalls in Syrien beheimatet; ef. A. Resch. 
Agrapha, dussercanonische Sehriftfragmente gesammelt ind untersucht in zweiter willig 


"aeu begrheieter, durch. alttesrameniiiche Agrapha wermehrter Auflage (= 


Text und 


Untersuchungen 30/3-4, Leipzig 19063, S. 224-226. Als Beispiel set hier nur Ербгат 
angeführt, De naliva XXIILI2 (Beck, 5. [20 [= sel, 5, 109 [= dl: «Er kleidete 
sich in das Wasser der Taufe und Strahlen brachen daraus hervor»: Sogno: WdE (br, 
5, 224 [= syr] %. 206 | = dl: «Der Bräutigam stieg in den Jordan hinab. Der Heilige 
wurde getauft und sofort stieg Er heraus, und es erstrahlte sein Licht über den Menschen», 


Siehe ebenso Anm. 74 u. 145. 


197 Hier findet sich offensichtlich ein Druckfehler bei СОМУВЕАКЕ, The Key of Truth, 
5. 6: први йш шүр. anstelle von шашуйшішнурінрша.. 

1e Cf die auffälligen Parallelen mit der Lehre Gregors 5418 u, 425; of supra, 
Text zu Anm. 193-154; siehe ebenso die Variante inr Texrenr Levis Let, supra Text zu 


142}. 


195 Siehe dazu die in der syrischen und armenischen Tradition verankerten Aussage 
von dem Auhen des Oottesgeistes in / auf Jesus bei seiner Taufe. 

208 Das «lichte Lir-Giewand» ist em in der syrischen Literatur haufig vorkommendes 
Thema; cf 5. Brock, «Clothing Metaphors as a Meaning of Theological Expression in 
Syriac Traditions, in: M. Scumipt, CF. GEYER, Types, Symbol Allegorie hei den 
östlichen Vätern und ihren Parallelen im Mittelalter (= Eichslätter Beiträge 4, Regensburg 
1982], 5. 11-40. Zum Phänomen des Lichts siehe ebenso ^nm. 196 (u 74, 146], 
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In beiden Zeugen ist die zentrale Stellung der Taufe im Leben Jesu 
erkennbar. Die thematische Übereinstimmung zwischen der Lehre 
Gregory und dem Schlüssel der Wahrheit ist nicht zu übersehen. Beide 
Quellen zeigen eine reine Geist-Christologie, deren Ursprung im Taufer- 
eignis liegt. Erst dadurch, dass sich der Grottesgeist auf Jesus nieder- 
lässt (cf. Zeile 13 und 19), wird Jesus zum Erwählten und zum Sohn 
des Vaters. Am Jordan wird Jesus zum Sohn erhoben und als Sohn 
verherrlicht (cf. Zeile 10 und Lehre Gregors Ў 416, 425). Dies gilt für 
den Schlässel der Wahrheit wie für die Lehre Gregors, wo dies besonders 
in $ 416 durch das Isaias-Zitat (52,13) deutlich zutage tritt. Isaias leitet 
in Kapitel 52 mit Vers 13 das Thema des leidenden Gottesknechts ein. 
Limso mehr überrascht der Einbezug der Erhöhung Jesu in einen Tauf- 
kontext. Das gleiche gilt auch von 5 425 der Lehre Gregors. Auch hier 
wird die Verherrlichung Jesu (Jh 12,28 16,14 17,1) mit seiner Taufe ип 
Jordan ineinsgesehen. Die. Verherrlichung Jesu geht im Johannes- 
Evangelium unmittelbar der Leidensgeschichte voran. Eigenartig 151, 
dass in der Lehre Gregors die Taufe, d.h, der Beginn des öffentlichen 
Wirkens Jesu und sein Arde als der Verherrlichte zusammengestellt 
wurden. Kein Wort fällt dabei über den Tod am Kreuz oder die 
Auferstehung; sie sind bewusst ausgeklammert worden bei der Er- 
klärung der Taufe! Die christozentrische Tauftheologie eines Paulus, 
mit dem: Schwerpunkt auf dem Kreuzestod und der Auferstehung, 
haben generall keine Einfluss auf die Taufkatechese in der Lehre Gregors 
ausgeübt. Das heisst, in der frühesten armemschen Tauftradition, die 
auf eine syrische Tauftheologie zurückgeht, hat die im Westen mass- 
geblich gewordene Tauflehre des Rómerbriefs (6) überhaupt keine Rolle 
gespielt 295, 

Und noch etwas ist festzuhalten. Nicht nur der Tod und die Aufer- 
stehung rücken in der frühesten syrischen und armenischen Tauftradition 
in: den Hintergrund, sondern auch die Lehre vom präexistenten Logos 
werden von einer Geist-Christologie überschattet. Die angeführten 


79! CE WiNKLER, Das аететзеће Initiationsriteale, 77, 163, 416, 429-430, 432. 434- 
438. 440-441, 444-446, 448. 432, 454, 462; weitere Literaturangabe bei Anm. 65. 
Möglicherweise ist auch die schwer zu deutende 24. Ode Salomos hier einzuordnen, 
denn auch hier ward auf die Taufe Jesu angespielt, wobei nicht der Kreuzestod und 
die Auferstehung thematisiert werden, sondern allem Anschein nach die Verbindung 
zwischen Taufe und Descensus ad ierg. Ephrim waren die Oden Salomos offensichtlich 
bekannt (sollten die Hymnen De epiphania tatsächlich auf Ephräm zurückgehen), denn 
in De eprpientg IA l kehrt dieses Gedankengut wieder; cf. Beck, S. 176 f= spri. 
5. 163 (= dr); siche ebenso Carmina Misibera XXXIX,I8; ef. Beck (= CSCO 240-241, 
Script. ayri 102-103, Löwen 1963), S 28 {= жр), S. 21 (= dn" zum Zusammenhang 
zwischen Taufe und Abstieg in die Hàlle-cf. R: Нав, A Minciana, The Odes and 
Рашт of Solution Ке Елен П (Manchester/London 1920), 5. 22-23. 
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Texte machen eindeutig klar, dass hier keine Logos-Christologie vor- 
hegt, sondern dass cine Geist-Christologie die Grundlage für die Aus- 
sagen über Jesus bilden. Erst dadurch dass Jesus in Gehorsam und 
«durch die Eingebung des Heiligen Geistes in Sanftmut und Demut 
(cf. Mt 29b) zu Johannes kam, um von ihm getauft zu werden» 272 
wird Jesus als der Erwählte bezeugt, erkennt Jesus als Sohn seinen 
Vater 798, und wird er vom Vater als der Sohn anerkannt und bestätigt 
(cf. Taufberichte in den Synoptikern + Mt 11,27). 

In den Synoptikern ist es der Vater, der den Sohn bezeugt, während 
im Hebräer-Evangelium. mit seinem auffälligen Schwerpunkt auf dem 
Heiligen Geist als Mutter?"*. es die Mutter ist, die Jesus als Sohn 
bestätigt. Dass der Heilige Geist in Gestalt der Mutter auf Jesus bei 
seiner Taufe ruht, ist in der frühsyrischen Literatur gut bezeugt: In 
den Verbformen tritt deutlich zutage, dass der Heilige Geist feminin 
aufgefasst ist 207. 

In den armenischen Quellen ist bei der Taufe Jesu vom Eingeborenen 
die Rede, Hier sei nochmals ein Abschnitt von Agathangelos $ 425 
(Zeile 8-14} zitiert : 


Lehre Gregors 8 425 


8 Und ebenso ruft der Water bezüglich des Eingehorenen - 
9 «Dieser ist mein Sohn, der Eingeborene (шәрі) 
10 der Wohlgefällipe meines Wesens», (ef, Mt 3,17 + 12,18) 


I] «Ich werde meinen Geist auf Ihn legen» (Mt 12,18), 

12 was auch offenbar wird 

13 in dem Herabkommen [des Geistes] auf [Jesus] 

14 und dem Ruhen (бзр) [des Geistes auf Ihm]. (ef Ih 1,32) 295 


Der Geist wird auf lesus gelegt werden (Zeile 11), was sich bei der 
Herabkunft und dem Ruhen des Geistes auf Jesus ereignet (12-14). 
Zudem bezeugt der Vater Jesus als den Eingeborenen und wohlgefalligen 
Sohn bei der Taufe im Jordan (8-10). Hier sind Mt 3,17 und 12,18 zu 
einer Einheit verschmolzen worden, jedoch mit einer entscheidenden 
Abweichung : Jesus wird nicht wie in Mt 3,17 als 6 vióz uou 6 йуаттүтос 


57? CF СОМУВЕАВЕ, The Key af Truth, 5. 11 (= anm), 8. 79(— engl; die Übersetzung 
ist etwas frei) 

77? fhid.; siehe ebenso die Lehre Gregors 3 416 ш. 424 (ef. supra, Gegenüberstellung 
der betreffenden Stellen), 

?9* Wie allgemein bekannt ist erscheint in der syrischen Literatur bis zum ausgehen- 
den 4. Jh. der Heilige Geist als Mutter; siehe dazu G., WINKLER, «The Pneumatic 
Orientation in Early Christology» (in. Druck). 

11% zB. De epiphania Vl,I-2; Beck, 5, 160 (= spri; zu Aphrahats Deemonstrariones 
cf, Pangon І, col. 289, 

200° CT, Anm, 147 


| 


П 
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(arm ` aah bå и}фрЬ f) bezeichnet, sondern als der Eingeborene. Die 
armenische Quelle steht hier nicht alleine: das Hebraer-Evangelium 
bezeugt eine ganz ähnliche Formulierung beim Taufvollzug: Ти es 


filius meus primogenitus^"", Die Affinität zwischen dem Judenchrist- 


lichen Evangelium und der Aussage in der Lehre Gregors, nämlıch 
dass der Sohn bei der Taufe der Erstgeborene bzw, der Eingeborene 
genannt wird, beweist wiederum die engen Kontakte Armeniens mit 
einer Überlieferung, die in die Anfänge der Kirche zurückreicht. 

Noch etwas lässt sich hier anfügen, Das Hebrier-Evangelium und 
die Lehre Gregors stehen zumindest sachgemäss der Lukas-Variante 
des Taufberichts (Lk 3,22) nahe, die anstelle des £v coi ербдоктса, 
Psalm 2,7 zitiert : буф afjuepov yeyévvnkà се: Die Affimtüt zwischen 
der armenischen Lehre Gregors und in Syrien. beheimateten Quellen 
lässt noch weitere hypothetische Schlussfolgerungen zu. Es könnte 
sein; dass das armenische (ушара (unigenitus) їп der Lehre Gregors, 
und das ähnliche Primoegenitus im Hebraer-Evangelium, ти dem 
syrischen ihidaya (bzw. ihida) in einem engeren Zusammenhang stehen, 
denn beide Formen. Midara und Mida geben das o povoysvig (im 
Johannes-Evangelium) wieder, wie bereits festgestellt wurde 777, 

Interessant ist auch, dass nach Aphrahat es der mürterliche Geist 
ist, der Jesus кебек! 


(arm) Demonstratio VII) 


Und beachte, Crebiebter. 

dass unser Herr, 

der vor jenen Geist geboren wurde, 

nicht vom Bösen versucht wurde, 

ehe Er den Geist empfing 

in der Taufe (Кагнине: von der Tawe) dun mae bf uririnp). 995 


Der Heilige Geist als Mutter ist ein in Syrien weit verbreitetes 
Theologoumenon, dessen Ursprung in die Anfänge der Kirche und ın 
semitisches Gedankengut zurückreicht. Von Bedeutung ist dabei, dass 


mT CT Anm, 114 

709 CT Anm. 130, 

109 COD LAFONTAINE, La version arménienne des wuvres d'dpiraate te Syrien | 
(= CSO 382-383, Script. armen, 7-8, Lowen 19771, S. 28 [= arm) S. là (= font: 
zum syrischen Text cf. Parise? L, col. 301/302 :« Animadverte autem, carissime, Dominum, 
gui de ile, Spiritu nates ext, non fuisse tentatum priusquam Spiritum in baptismate 
recepisset ab alta.» 
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sich diese Vorstellung des miitterlichen Gottesgeistes auch in den 
frühesten armenischen Quellen zur Taufe, und selbst in den liturgischen 
Gesängen Armeniens noch nachweisen lässt 21°. Das älteste armenische 
Geschichtswerk Armeniens, die Agathangeli Historia; die auch die Lehre 
Gregors einschliesst, spricht mehrmals vom mütterlichen Schoss des 
Geistes im Zusammenhang mit der Taufe : 


7211 


Lehre Gregors 3 412 
Und wie Er die erste Erde von den Wassern trennte... 

[und] durch das Wasser alle ... Tiere fruchtbar werden liess . 

auf gleiche Weise machte Er den gebärenden Schoss des Taufwassers spricssend... 
indem Er nun den Schoss des unsichtbaren Geistes 

durch das sichtbare Wasser abermals öffnete... 7*7 


Die Taufe wird in der Agathangeli Historia generell als Wiedergeburt 
«aus dem Wasser und dem Schoss des Geistes (fr дптр раро y» ge- 
schildert?! *. Diese Auffassung des Geistes als Mutter, die die Täuflinge 
aus dem Wasser gebiert, hat sich auch in den Taufhymnen der Armenier 
erhalten, wie ich in mehreren Publikationen nachgewiesen habe ?!*, 
Hier sind Auszüge aus den wichtigsten Strophen! 


Hymnus 111/32!5 


Heute geblert von neuem der Geist 
zu Söhnen des Lichis 
fiene, die ... zum Той... geboren werden.| 


Hymnus М2 
Heute gebierst Du 
Söhne Gottes aus dem Wasser. 


Hymnus VI/2 
Indem Du herabsteigst in das Wasserbecken 
gehierst Пи Sohne Gottes. 


UP CE WINKLER, «Die Tauf-Hymnen der Armeniers. 

Ht CT TER-MKRTCEAN, KANAYEANC, Agar angelay au 5: 205-206; siehe ebenso 
5.413 u. 679, 

7 Der Hinweis auf den «unsichtbaren Geist» und das «sichtbare Wasser» in der 
Lehre Gregors (8 412} lässt sich mit dem Liber Grad (XII) vergleichen: е... prout 
si quis baptizatur aque visibile, baptizatur per illam igne ci spiritu, quac invisibilia 
sunt...; cf. Емозко, Liber Gran, col, 295/296. 

717 C89 8ME TER-MEKRTCEAN; KANAYEANC, dd gat angelar.. So 433. 

TU CE WINKLER, «Die Taul-Hymnen der Armemer»; EADEM, Dus arnmerniscie 
foftiationsritiale, S. 336; 

283 [n der INumerierung der Hymnen folge ich meinem Artikel, «Die Tauf-Hymnen 
der Arménier», 


П 


П 
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In den jüngst erschienenen Beiträgen zur Ursprungsgeschichte der 
syrischen und armetuschen Tauftradition*'" hat sich herausgestellt, 
wie sehr die Syrer und Armenier ihre Auffassung von der Taufe nach 
der Taufe Jesu ausgerichtet haben. Jesu Taufe im Jordan diente als 
Vorbild. sie ist der Archetypus der christlichen Taufe geworden; ja 
man kann geradezu von einer Mimesis des Ereignisses am Jordan 
reden, wie dies bereits Manson mit feinem Gespür erfasst hatte ^! ", ohne 
dass ihm das armenische und syrische Material, wie es uns heute 
bekannt ist, zur Verfügung stand*'" In den armenischen Quellen 
ist zweierlei festzuhalten: Der mütterliche Geist nimmt einerseits im 
Genesisbericht und bei der Taufe der Christen eine Schlüsselstellung 
ein, andrerseits ist kein Zeugnis auf uns gekommen, das von dem 
Geist als Mutter bei der Taufe Jesu handelt. Nur die apokryphe neu- 
testamentliche Literatur und die Syrer, wie z.B. Aphrahat, sprechen 
vom Geist als Mutter bei der Taufe Jesu. Das bekannteste Zeugnis ist 
sicherlich das Tauffragment des Hebräer-Evangeliums, das bereits zitiert 
wurde *'*. 

Aufgrund der Tatsache, dass in der frühesten syrischen und 
armenischen Überlieferung die Taufe Jesu im Jordan als Vorbild für 
die christliche Taufe diente, wobei die Taufe als Geburt. dargestellt 
wurde, lässt sich vermuten, dass auch Jesus im Jordan «geboren» 
wurde 229, Die pneumatische Geburt der Täuflinge (cf. Jh 3,5) aus dem 
Wasser ist in der pneumatischen Geburt Jesu im Jordan verankert. 
Diese Auffassung von der Zeugung und Geburt Jesu bei der Taufe im 
Jordan hat sich jedoch nur mehr fragmentarisch erhalten : 

l: in der Variante des Taufberichts in Lk (3,22): «Heute habe ich 

Dich gezeugt», 

2. im Tauffragment des Hebräer-Evangeliums: «Ти es filius meus 
primogenitus», 


He CE Anm. 65 

i1 CT TW, Manson, «Entry into the Membership of the Early Church», Journal 
of Theologica! Studies 48 (1947), 5. 25-33. 

1e Bei meiner Untersuchung des Ursprungs des armenischen Initationsrituale bin 
ich insbesondere vom Mansons. früher Arbeit angeregt worden diese Spur weiter zu 
verfolgen und in Ausführlichkeit anhand der armenischen und syrischen Quellen zu 
belegen. 

Не Cr. Anm. 114. 

20 Selbst Ephram weiss noch um diese Überlieferung, wenn er von der neuen Geburt 
lesu aus dem Schoss des Jordan spricht, cf. De ecelesia XXXVL3: «Der Fluss in dem 
Er getauft wurde, empfing Ihn symbolisch aufs neue. Der feuchte Schoss des Wassers 
empfing Ihn in Reinheit, gebar Ihn in Glanz, und liess Ihn heraussteigen in Herrlichkeit» 
fof supra, Anm. 145]. 


3. 


4. 
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in der Tauflehre in der Lehre Gregors bei der Anspielung auf Mt 3,17 : 
«Dieser ist mein Sohn, der Eingeborene», 

und die in Syrien und Armemen beheimatete Auffassung über den 
Heiligen Geist als Mutter, die die Täuflinge aus dem Taufwasser 
gebiert. Besonders deutlich ist dies m den armenischen Ташћутпеп : 
«Heute gebierst Du Söhne Gottes aus dem Wasser», das mit dem 


otjpepov der Lukasvariante (3,22) und der Thematik der Zeugung und 
Geburt als Sohn Gottes auf das engste verbunden scheint, So wie 
Jesus am Jordan durch den mütterlichen Geist der erstgeborene (bzw. 
eingeborene) Sohn wurde, so werden die Täuflinge aus dem Tauf- 
wasser zu Söhnen geboren durch den mütterlichen Geist, 


KÉ 


ZUSAMMENFASSUNG 


Die Verheissung der Ruhe in Mi 11,28-29 nimmt eine Schlüssel- 
stellung bei der Tauflehre in Syrien und Armenien ein. 

Die Ruhe, die Jesus in Mt 11,28-29. verheisst, wird laut syrischem 
(und frühestem armenischen) Text von Mt 1,295 mit der Ruhe 
Jesu selbst begründet. 

Die Vorstellung vom Ruhen ist gemäss dem armenischen (und dem 
ursprünglichen syrischen) Text von Jh 1,32 in dem Ruhen des 
Gottesgeistes in/auf Jesus bei seiner Taufe im Jordan verankert. 
Mit dem Ruhen des Geistes auf Jesus am Jordan sind die Aussagen 
über die Erhebung und Verherrlichung Jesu bei seiner Taufe, sowie 
das Erkennen zwischen dem Sohn und dem Vater (МЕ 11,27) auf 
das engste verbunden. 

Der Ursprung der Geist-Christologie beet in der Taufe Jesu im 
Jordan. Die angeführten Quellen zeigen noch deutlich die ursprüng- 
неће Auffassung über den geisterfüllten Jesus, der vom Jordan- 
ereignis an der eingeborene (bzw. erstgeborene) Sohn des Vaters ist. 
Die Creist-Christologie überschattet alle anderen Aussagen über 
Jesus, Besonders auffällig ist dabei das völlige Fehlen einer Logos- 
Christologie: die Aussagen über Jesus sind in eine reine Geist- 
Christologie eingebettet. Das Ausgangsprinzip. ist hier der mütter- 
liche Geist, der Jesus (und die Täuflinge) aus dem Wasser gebiert. 
In der ältesten Schicht der syro-armenischen Tauflehre ist weder 
vom (präexistenten) Logos, noch von der im Westen so vorrangigen, 
christozentrischen Todesmystik in Paulus (Rm 6) jemals die Rede. 
Die Achse, um die sich hier die relevanten Aussagen drehen, ist 
der miitterliche Geist, der zu Beginn der Schopfung alles Leben 
hervorbringt, und sich am Jordan auch auf Jesus medersenkt um 


H 


in Ihm zu ruhen, wobei Jesus zum geisterfüllten Sohn erhoben und 
als der eingeborene / erstgeborene Sohn verherrlicht wird, und zu- 
gleich der Sohn den Vater erkennt wie auch der Water den Sohn 
erkennt und als Sohn bezeugt. 

‚Айе angeführten Quellen gehören einem gemeinsamen Traditions- 
strang an, dessen Ursprung ın Syrien ist. 


IH 


Ein Beitrag zum armenischen, syrischen und griechischen Sprachgebrauch hei 


den Aussagen über die Inkarnation in den frühen Symbolzitaten 


Seit den klassischen Studien über die Entwicklungsgeschichte des griechischen 
Symbolums von Caspari, Kattenbusch, Harnack, Lietzmann und einigen anderen, 
sowie der Studie über das frühe syrische Credo von Connolly aus dem Jahre 1906, 
ist erst in letzter Zeit wieder das Interesse an der Evolution der verschiedenen 
Glaubensbekenntnisse. erwacht und es sind mittlerweile, insbesondere was den 
syrischen Traditionszusammenhang ` anbetriffl, wichtige Erkenntnisse der 
Öffentlichkeit vorgestellt worden. ! 

Uber die historische Entfaltung des armenischen Glaubensbekenntnisses liegt noch 
keine Monographie vor.” Deshalb habe ich mich зен mehreren Jahren der 


systematischen Erforschung aller relevanten armenischen Quellen von den Anfängen 


' Vgl. insbesondere die Beiträge Voübus, Grihomont, de Halleux, Brock und van Rompay: A. 
Voobus, New Sources. for the Symbol in Early Syriac Christianity, VigChr 26 (1972) 4/205; J, 
Griboment, Le symbole de foi de Séleucie-Ciésiphon (410), in: В.Н. Fischer (Hg.), A Tribute te A. 
Yaobus, Chicago 1977, 281-294; ders., La catéchese de Stvére d'Antioche et le Credo, ParOr 6/7 
LATS Ta) 103-158, bes; 154; A. de Halleux, Le symbole des &véques perses au synode de Séleucic- 
Ctésiphone (41D), in: G. Wiessner (Hg.), Erkenntnisse und Meinungen I, GOF VIT, Wiesbaden 
1978, 161-190; ders., La Philoxénienne du symbole, in: Symposium Svriacum 1976, OrChrA 205, 
Rom i978, 295-315; ders., La falsification du symbole de Chalcédoine dans le svredicon nestarien, 
in: Miéianges offers à Jean Dauvilher, Toulouse 1978, 375-384; ders, La deuxieme lettre de 
Fhiloxene aux monasteres du Beit Gaugal, Muséon 96 (1933) 5-79; 5. Brock, Clothing Metaphors as 
a means of Theological Expression in Syriac Tradition, in: M. Schmidt Б, Geyer (Hat Typus, 
Symbol, Allegarze bei den östlichen Valem und ihren Parallelen im Mittelalter, Eichstátter Beitrüge 
4, Regensburg 1982, 11-38, bes; 12.15-16.23-26; L. van Rompay, Proclus of Consrantinoplc's 
"Tomus ad Armentas" in the Post-Chalcedonian Tradition, in: С, Laga/J.A. Muniter/L. van Rompay 
(He), After Chalcedon: Studies in Theology and Church History Offered to Professor Albert van 
Косу for his Seventicth Birthday, OLoAnalecta 18, Löwen 1985, 425-449, bes. 440-443. 

1 Zum armenischen Glaubensbekenntnis siehe vorläufig: J. Calergian, De fidei symbolo quo Armenii 
iruntur abservariomes, Opus posthumum, Wien 1893; N. Akinean/R.P, Casey. Two Armenian Creeds, 
НЕ 24 (19313 [43-151]; L- Frivold, The Incarmation: A Study af the Doering of Ше Incarnation in 
the Armenian Church in the Sth and Mh Centuries According tothe Book of Letters, Oslo 1981: 0. 
Winkler, Eine bemerkenswerte Stelle im armenischen Glaubensbekenntnis: £redinas er in балети 
Apiritus: qui aeszemdit in dorndusem preclamavit mimm, OrChr 63 (197093 130-162; dies, A 
Remarkable Shift in the 4th Century Creeds; An Analysis of the Armenian, Syriac, and Greek 
Evidence, in; E/A. Livingstone (Hg.), Spur 18 (1982) 1397-1401; W, Cramer, Der Heilige Geist 
und die Taufe Jesu 1m anmenischen Glaubensbekenninis, OrChr 63 (1981) 40587, 
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bis zum sechsten Jahrhundert und der Untersuchung dieser verschiedenen Dokumente 
zugewandt und hoffe, diese Studie in naher Zukunft veröffentlichen zu können, 
nachdem ich meine Zwischenergebnisse auf der Konferenz für patristische Studien 
(Oxford 1983), dem Symposium. Syriacum (Groningen 1984) berichtet und in den 
USA (Dumbarton Oaks 1988) einen ersten Überblick über das armenische 
Glaubensbekenntnis nach Ephesus und Chalcedon gegeben habe. 

In diesem Artikel möchte ich auf einige enge Parallelen zwischen dem Wandel im 
armenischen Vokabular und den syrischen Termini im Zusammenhang mit den 
Aussagen über die Menschwerdung aufmerksam machen, die in den griechischen 
Glaubensbekenntnissen im allgemeinen mil cepxemtevta und gvevOpostromvro 
wiedergegeben werden. Mir ist nur cin griechisches Symbolum bekannt, nämlich die 
Formel der Synode von Sardica, die die Inkarnation als ‘Bekleidung’ umschreibt: ... 
8 Gvepwtoc, бу Руебрссто ... ёх Mapiec tig züpürvou, während die frühen 
syrischen und armenischen häufig davon sprechen, даб sich der Sohn bei der 


Menschwerdung in "einen Leib hüllte". (NB: nicht "in das Fleisch [а@р 7] 
1, Das ursprüngliche Vokabular 


Zur ältesten syrischen Terminologie zählen, wie Brock u.a. gezeigt haben; "er zog 
einen/unseren Leib an (Ж а aas)", so z.B. in den syrischen Thomasakten ("du 
zogst einen Leib an"), in Aphrahats Demorstratio XXI,20 ("er zog einen Leib ап”), 
in Ephräms Hymni de Virginitate XXIX,1-2 ("er ... zog einen schwachen Leib an^) 
und de Nativitate XXIL,39 ("er zog unseren sichtbaren Leib an"), in der Doctrina 
Addai ("obwohl er einen Leib anzog") mit den Varianten: "er zog die/unsere 
Menschheit ( [ass [} an", so z.B, in den Thomasakten, Aphrahats Demonstratio 
III, 16 bzw. die Bekleidung mit "unserer Natur i paa)", "Oleichnis” ( Pasa] е.“ 

Diese Ausdrucksweise finden wir ebenso їп den ältesten armenischen Zeugen, 


Dies ist nicht weiter verwunderlich, wenn man bedenkt, бай die armenische Kirche 





* A. Hahn, ВЕСЕ, "1807 = 1962, 189. 

i Vg]. S. Brock, Clothing Metaphors (wie Anm. 1) 231, Е.Н. Connolly, The Early Syriac Creed, 
ZNW 7 (P9086) 202-223; siehe dazu A. de Halleux, Le Symbole (wie Anm. 1) 163; ders., Deuxitme 
lettre (wie Anm. L1 14; L, van Rompay, Proclus (wie Anm. |) 440-443. 
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bis in die ersten vier Jahrzehnte des fünften Jahrhunderts in einem engen Kontakt mit 
der antiochenischen Christologie stand, der offensichtlich über die Vermittlung von 
Edessa zustande gekommen war.” Zudem ist bekannt, daß die persarmenische 
Kirche von 429 bis 437 nicht von armenischen, sondern von syrischen Patriarchen 
geleitet wurde: Brk'isoy (429-432), Sia)mu&l (432-437); und der iranophile Armenier 
Surmak hatte das höchste Kirchenamt von 428 bis 429 und nochmals von 437 bis 
444 inne.* 


(a) Das oo been. dy fis (zgec'aw marmin = "er zog einen Leib ап) 
Lat ` р-а ems] 
Die in der Agathangeli Historia eingebettete Lehre des heiligen Grigor, die an 
manchen Stellen eine der ältesten Schichten der Christologie aufweist,’ hat in $ 377 
die Formel: hi ag bag. шүн рш (ew zgec'aw marmin / "und er zog einen Leib 
ап"; in & 381 heißt es ebenso: шу Biet be qqbgun. d'widfu ... (sakayn 
l'épet ew zgec'aw marmin / "auch wenn er einen Leib anzog ...").” Das Credo des 
Grigor in Agat'angelos 8 95 kennt die Erweiterung: op ii. арбаш ушију 
шп. Bud (or ... zgec'aw zmarmin mardkut'ean / "der ... den Leib unserer 
Menschheit anzog") und kurz darauf wird der gleiche Gedanke weitergeführt: ... ab 
дөр gilt dupa т (... zi zgec'c'i zmarmin mardkelen / ",.. denn er 
würde den menschlichen Leib anziehen)" Dazu sind auch die ähnlichen 
Formulierungen in Elite heranzuziehen; "er hielt es nicht für eine Beschimpfung, 
seinen geschaffenen Leib anzuziehen” (оф тој qhip шай плану Ёш hiu / zgenul 


ziwr steleuac' marmins) und: "denn wenn ... er auch einen leidensfähigen Leib 


* Vgl. P. Peeters, Pour l'histpire des origines de l'alphabet arménien, REArm 9 (1929) 203-237 [= 
Recherches 1, 171-207]: ders., Jérémie, évéque de T Ibérie perse, AnBoli 51 (1933) 5-33; G. Winkler, 
An Obscure Chapter in Armenian Church History (428-429), REArm 19 (19853) 85-130; des, 
Korbwns Biographie des Mesrop Mastae" überserzt und kommentiert, OrChrA 1993 [im Druck}. 
Kommentar zu 55 33-35, 43-46, 135-141, 159-161. 

* Vgl, G, Winkler, Obscure Chapter (wie Anm. 5) 94-106, 171-172; dies. Korrwn (wie Anm, 5) 
Kommentar zu 56 132, 135, 131-161, 169, 

"Wal. б Winkler, Ein bedeutsamer Zusammenhang zwischen der Erkenntnis und Ruhe in Mt 11,27- 
29 und dem Ruhen des Geistes auf Jesus am Jordan, Eine Analyse zur Geist-Christologie in syrischen 
und annemschen Quellen, Muséon 96 (1983) 284-289. 300, 502-426, 

* Vgl, Agat'angelos, $ 377; kritische Ausgabe von G. Ter-Mkrt£'ean, 51. Kanyeanc', Ава angelay 
Patmut‘iwn Hayoc' (= Patmagirk’ Hayoc' 1/2), Tiflis 1909, [88 (5 377). 

“Wel, Agal'angeias, LOO (8 581). 

" Ehd., 55 (8 95). 
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anzog ..." (ah ME -o he раш Pup un | zi te... ew zgec'aw 
marmin e'arc'areli)," was ebenso mit "einen Leib des Leidens" übersetzt werden 
könnte. 

In diesem Zusammenhang ist auch die Korrespondenz im Girk' Гос von 
Bedeutung, präziser: (1) der Beginn des ersten Briefs, der im Girk' Тос" noch 
irrtümlich dem verstümmelten Brief des Prokius einverleibt wurde, in Wirklichkeit 
jedoch das Fragment eines Briefes des Eznik ап Маё’ darstellt, (2) der 
angebliche Brief des Sahak an Proklus, wobei wahrscheinlich nur das- für unsere 
Untersuchung malgebliche Credo authentisch ist." Beide Zeugen sind dem vierten 
Jahrzehnt des fünften Jahrhunderts zuzurechnen.” Auch im Brief des Eznik findet 
sich dieses Vokabular: `... indem das ... Wort ;.. einen Leib anzog (рџушу 
d'ugufh / zgec'eal marmin) ...";'° und im sogenannten Brief des Sahak heißt es: 
"über die "Gewandung in einen Leib" (fuu араан баг but | vasn 
marmnazgec'ut'ean) des Sohnes glauben wir ..."." Der armenische Text übersetzt 
an dieser Stelle das zept ortig -o wapkwoewc der Ekthesis, 

In der Lehre des heiligen Grigor § 515 ist das verwandte gf oke Хар 
pes ји qghqua. (zi zmer holelen baut уп zgezaw / "denn er zog unsere irdene 
Natur an") belegt, das sich auch in dem an Agat‘angetos angehängten Credo findet: 
"und unsere irdene Natur zog er an^ (be gd'Ep арар pine fu quique. / ew zmer 
hotelen bnut'rwn zgezaw).'* Vom Anziehen unseres “Gleichnisses’ spricht das Credo 


des Grigor $ 80: "_.. der du deinen .,. Sohn sándiest ..., der kam, um 
anzuziehen das ‘Gleichnis unseres Leibes" (gy bert gifbp Mu rina M har „Гар ит у 


Vgl. Ee: kritische Ausgabe von E. Tér-Minasean, Elisei vasn Vardanay tw Hayoc" palerazmin, 
Erevan 1957. 39 (Z.. [5-563; 147 (Z.. 21]. 
"Val Y, fzmireanc^ (Ha J Сак Тасос, Tiflis 1901 
" Vgl ОНЕ Тос", 1-2, Siehe dazu folgende Untersuchungen: A. Vardancan, Тон" Prokleay 
episcoposi af ићи Sahak hayrapet Havoc' ew at siba Мабос“, Handes Amsorya 35 (1923) col. 1 
25 [= Dasakın. mant bnagirner чага“ nwnnern DI, Wien 1923]; M. Tallon, Livre des Lettres 
КОСУ Thee), Documents armeniens du Ve s; Premier groupe, Beirut 1955, 47-53; G, Winkler, 
Obscure Chapter (wie Anm, 5) E33-115. 
"Dark" Tee, 9-13 (Credo: 10.111 sehe dazu G. Winkler, Obseure Chapier {wie Anm. 5) 136- 
EER 
"ve G, Winkler, Obectire Chipter (wie Anm. 5) 115:136-141,172 
$ Wel Gin" Tee, E. 
TEW., Н 
Ма]. Agat'angelos, 256 (8 515), 473 (XIV) 
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!zgenul zmer птапи1чєй marmnoy).'* 

Interessant ist auch die Tatsache; дай die zweite Version der armenischen 
Kirchengeschichte des Eusebius (VIL,6) eine ähnliche Formulierung kennt: “Und 
über ... das Wort, das die Menschheit anzog” (og bau. gi 'usprgigic Speirs / zgec'aw 
zmardkut'iwnn) während in der ersten Version das ebenso alte ршију un bte/ 
upp yn ре / banin ateloy mardkutiwn ("... die Annahme der Menschheit”) 
bezeugt ist.^ Und in der armenischen Textgestalt von Ephräms Kommentar zum 
Diatessaron heißt es: "Es kam das Wort und zog einen Leib an" (eeben. und 
! zgec'aw marmin).?! 

Aufer diesen Formulierungen sind auch noch folgende alte Wendungen 
anzuführen: ша. «унй / af marmin ("er nahm einen Leib an^), was dem syrischen 
Lë даз entspricht, und dung babi / mard etew (тег wurde Mensch”) mit dem 
syrischen [а= ke Aquivalent, die später dann an das griechische Vokabular 
(ёзара und £vavépimmor) naher angeglichen wurden: aus ag beau, dumi ји ! 
zgec'aw marmin und um. унй / af marmin (syr: kes ami, R9 вал) 
wird «шишин. | marmmac'aw (syr.: yea), spáter maah f), was mit dem 
aaepwontévre korrespondiert, und aus dup bb. / тага clew (syr.: Jazz ko 
wird ` omg uge. ! mardactaw (Буг, ayak p. das das Evavi puo 00 vo 


wiedergibt, 


(у Das шп. аара Гра fat mannin ("er nahm einen Leib an^) 
[5yr.: Lä a; vgl. griech.: сархо aveaxapóvra] 
Die Wendung "er nahm einen Leib an" ist ebenso sehr alt. Damit sind einige 
antiochenische Formulierungen und das in Syrien gelaufige ша au zu 
vergleichen. In dem in den Constitutiones Apostolorum zitierten Credo heißt es: хол 
обрна амадербути, 2 dazu ist die Sardicensische Formel heranzuziehen: i. 0 


&чйрштов, бу dvedafiey £x Mapiac i und die Formel der Synode von Antiochien 


W Ebd 46 (8 BI. 

"wei HA. Carean (Hg), Ewsebtosi Kesarac^wey Раштат ekelec'woy уса yasorwoyn | hay 
['hingerord dam parzabaneal nor t'argmanut'eamb 1 усуп aanren, Venedig 1877, 530 

"arp L. Leleir, Saint Ephrem. Commentaire de l Evangile Concordant, Version arménienne, CSCO 
БИТ Ar. 1, Eöwen 1953, 1. 

“Vol. A, Hahn. BSGE, 140, 
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(341) wel оарха £x tig aviae портемоџ cverkypéra . 2 

Diese Ausdrucksweise findet sich z.B: in folgenden armenischen Zeugen: in der 
Lehre des heiligen Grigor $ 368: шт пат ја f риме / ar zmarmin i kusé ("er 
nahm den Leib an von einer Jungfrau”), in $ 379 ep wa уштћћ ... / or at 
zmarmin ... ("der den Leib annahm"), und in $ 387; hi ша, Bannneurnpg bt dupt hu 
Ју mut / ew at Astacordin marmin i Козе ("und der Gottessehn nahm einen Leib 
an von einer Jungfrau"), sowie in dem an Agat'angelos angehängten Credo: шн. 
ар bk nati / ar mamm i Kusen ("er nahm einen Leib an von der 
Jungfrau"), Außer diesem Geschichtswerk, in das auch die Lehre des heiligen 
Grigor integriert wurde; sind nach die Geschichte des Elise und Lazar P'arpec'i zu 
nennen. In Elise finden wir: ... Zen rus e ii. wem. рани firi! `. noynpes .-. af 
zmarminn ("50 nahm er auf gleiche Weise den Leib an^), und anderer Stelle: op biù 
bi buin punt Ae ok quip hi d'bpag ptni Bahn or ekn ew car 1 surb kusen 
zmarmuin тетоу bnut^eans ("der kam und von der heiligen Jungfrau den Leib unserer 
Natur аппамп").° Bei Lazar ist folgende Form bezeugt; "und indem du alles Leid 
auf dich nahmst in deinem Leib, den du von der heiligen Jungfrau ... annahmst (феп 
þh umpp o тј wa bp / zor i surb .., kusen aren) ..,",7 In dem wahrscheinlich 
aus dem Jahre 435/436 stammenden Credo, das sich in dem sogenannten Brief des 
Sabak findet, ist "indem er Seele und Leib annahm” (oa bet pete be ops hr / 


айга! $unj ew marmin) belegt. ^ 


(c) Das што boat / mard thew ("er wurde Mensch") [svr.: per јесу 
Auch hierfür lassen sich eine Reihe von frühen Zeugen anführen: so z.B. die Lehre 
des heiligen Grigor $ 377 mit: ће ба шири dog нут / cw сатаги mard  elew 
(und er wurde wahrlich Mensch"), und in $ 382: tuo biri bebe dung па ekn elew 


mard ("er kam, wurde Mensch"). Am Ende des Geschichtswerks des Agat'angetas 


1 Ebd., 183.189. 

" Wpl. Apar'angelos, 184 (8 368), 190 (8 379, 193 ($ ЗЕТ). 

4 Ebd.. 473 (XII). 

“Wel, Ensé, 39 (2; 8), 87 rZ. 4). 

"Vel Lazar P'arpec'i, kritische Ausgabe von D. Ter-Mkrtc'eané/S. Malxasean, Lazaray P*arpec wow 
Paimut'iwn Havoc' ew t'ult'ar Vahan Mamikonean, Tiflis 1904, 61 12. 39-40). 

W VeL OG. Winkler, Obscure Chapter (wie Anm. 5) 136-141 172, 

** Wel. Girk' Тос" 10, 
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findet sich ein Credo, in dem es heißt: be baby dung риша iew glew mard 
katareal ("und er wurde ein vollkommener Mensch"). Ber Elise finden wir: be babe 
„ти да Гарнер, 1 ечи elew mard &martiw ("und er wurde wahrhaft Mensch"). In 
die Buzandaran Рата бим" (P'awstos) wurden mehrere Glaubensbekenninisse 
aufgenommen, darunter ein Credo, das dem Patriarchen Nerses (f 373) 
zugeschrieben wird, in dem diese Formulierung im Partizip steht: be Jung gli / 
ew mard eleal ("indem er auch Mensch wurde"). So auch in dem Brief des Eznik, 
der um 435 abgefaßt worden sein dürfte:” ... blan: уыт d'hp dung ! ... eleal 
мазп mer mard ("... indem ег... für uns Mensch geworden ist"). In einer dem 
Patriarchen Yovhannés Mandakuni (478-490) zugeschriebenen Homilie heißt es 
wiederum: bi dung bb, / ew mard elew ("und er wurde Mensch"), was nochmals 
belegt ist: "das Wort Gottes [ist] auf Erden gekommen und Mensch geworden’ 
(sp баар | mard eleal). Im Credo des Patriarchen Yovhannes П (557-578) 
finden wir folgenden Wortlaut: 7... am Ende der Zeiten wurde... das Wort Gottes 


.., Mensch Сша boi. / mard elew) ...". Auch noch im Credo, mit dem das 


Ногојошоп beginnt, ist diese alte Wendung nachweisbar: be bebe ... dungen 
lunmupbw; | ew elew ,,. mard katareal ("und er wurde ... ein vollkommener 
Mensch"). 


2. Das Aufkommen von „шүн ишш. 'inarmnac'aw ("er "verleiblichte sich”) in 
der ersten Наше des fünften Jahrhunderts 


[syr.: pat р vgl. griech.: спржене) 


"Val. Agatangelos, 139 (8 377), 191 (8 382). 473 (XT). 

у Val Ehe, 39 (2, 10} 

7 Me] P'awstos [V,5, 90 (= P'awstosi Buzandac'woy bam wan Hayoc'; Venedig [933; N. 
Garsoian, The Epic Histories Attributed zo P'awsros Buzand iBuzandaran Рантик). Translation 
and Commentary, Cambridge/Mass,, VET. 

"Vel, G. Winkler, Obscure Chapter (wie Anm, 3) 113-115. 

“vol бик Тас, | (hier irrtümlich in den Brief des Proklis. eingefügt, wie bereits dargelegs 
wurde; vgl. oben $ 502) 

= el, Сит Toc, 22E 

» Vgl. OGirk" TW oo, = 

" Wal. Zamapirk’ (Jerusaierner Auspabe won 1953) 8. 
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Im syr. Symbolum von 410 finden wir die alten Formen jiwa aas und jupa 
јесу, das svrische Äquivalent zu оаржон уто und £vavirpesoevza, Jedoch noch 
in. der ersten Hälfte des fünften Jahrhunderts bildeten die Syrer aus der Konstruktion 
“Verb + Substantiv” ein neues Verb, namlich a |, um das capxwitevta in etwa 
wiederzupeben.** 

Bei den Armeniern ist diese Umgestaltung am frühesten in dem Credo im 
sogenannten Brief des Patriarchen Sahak nachweisbar, das, wie gesagt, mit dem Jahr 
435/436 verbunden sem dürfte, Hier ist der Text mit dem Neologismus: * der 
herabstieg und "sich verleiblichte' (шиши. / marmnac'aw) ..."." Auch im 
Brief des Patriarchen Babgen (um 505/506) treffen wir dieses in der ersten Hälfte 
des fünften Jahrhunderts aufgekommene Wort im Symbolfragment II an: "Wir 
bekennen den Water und den Sohn ..., der ‘sich verleiblichte’ ош иштиу / 
marmnac'eal} aus der heiligen Jungfrau ..." # Und dann gehört es zum normalen 
Bestand des Glaubensbekenntnisses, wie das Credo des Patriarchen Yovhannes [I 
(557-578) zeigt! "... indem er “sich verleiblichte! (Pup taget / rnáarmnac aw) aus 
der heiligen Jungfrau "7 

Die Präsenz dieses Vokabulars in dem Credo, das in den Buzandaren 
Patmut'Pwnk" dem Patriarchen Nerses (1 373) in den Mund gelegt wird, dürfte auf 
eine später erfolgte Anderung des Texts zurückzuführen sein. Wahrscheinlich ist das 
"Indem " Leibwerden' (h undinn / 1 marmnanal) aus der heiligen Jungfrau 

“2 gus einem ursprünglichen "er nahm einen Leib an" (unm. dup hu | af 
mannin) hervorgegangen, Das gleiche gilt auch von dem Symbolzitat bei der 
Eucharistie an einer anderen Stelle in den Auzandaran Рата rn" Anstelle von 


"der sich aus der heiligen Jungfrau ‘verleibhichte’ (аена marmmac' aw) 


"Vel. A. де Hälleux, La Philoxénienne du symbole (wie Anm. 1) 304-305: ders., Le symbole (wie 
Anm. Ly) 292 

* Vgl, ОНЕ Trac’, 10. 

ә Ebd., 50. 

"Ebd... 82. 

"Mei Вавр ТУ (3, 917 Garsoran, 117 
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_.." "© dürfte einst un. Шарар / at marmin ("er nahm einen Leib an") gestanden 
haben. Wahrscheinlich muß auch Ehe in diesem Zusammenhang zitiert werden. Die 
bei ihm belegte Stelle mit einem way gen fr dup dpa | marmnac'aw i 
mardkané ("er ‘verleiblichte sich’ aus einem Menschen")* ist wohl aus einem 
ursprünglichen qqhguu. ашр / zgec'aw marmin ("er zog einen Leib ап) 
entstanden, da in allen Symbolzitaten im Ee noch das alte Wokabular überwiegt, 

Dabei ist die Tatsache bemerkenswert, дай in der ersten Hälfte des fünften 
Jahrhunderts diese Umbildung nur das nicänische gaprzwtevre betraf, jedoch weder 
bei den Syrern noch den Armeniern ein Versuch unternommen wurde, auch das 


Evaveapamfjaavre genauer in ihren Formeln widerzuspiegeln. 


3. Die Einführung des шттраињ / mardac'aw ("er "homisierte sich") und somit 
die Kombination von ifiupil'inugua. / marmnacaw 
und арени. / mardac'aw zu Beginn des sechsten Jahrhunderts 


[syr.: zem. | und aar. | vgl. griech. пархшфёута, evavüparjaevra] 


Zu Beginn des sechsten Jahrhunderts kam bei den Syrern joook J und sapak.) 
auf. was eine wörtliche Angleichung an das nicánische oapxudevta und 
evavilprsfjaevre. darstellt. Bei den Armeniern zeichnet sich folgendes Bild ab; Im 
Gegensatz zu den Syrern behielten sie das "er *verleiblichte ach!" {шръшуишл. / 
marmnac aw) bei, und für vum bli /mard etew ("er wurde Mensch") schufen sie 
ung uge. | mardac'aw ("er 'inhomisierte sich’ = £vovwüpoxnge"); wann dies 
geschah; ist etwas problematisch. 

Zu den frühesten Zeugen für diese Angleichung an das griechische Vokabular 
zählen (1) eine im Они Toc! dem Patriarchen Yovhannes Mandakuni (478-490) 
zugeschriebene Demonstratio (шишта | apac'oyc') und (2) das Credo des 
Patriarchen Babgén (um 505/506). Die Autorschaft dieser Demonstratio ist nicht 
wirklich abgesichert. Sollte jedoch Yovhannes Mandakuni, der noch vor dem 


Ausgang des fünften Jahrhunderts der armenischen Kirche vorstand, tatsächlich diese 


“Val. P'awstos V,28, 228, (тагвпїап, 208, 
" Vgl Edité, 168 (Z. 4). 
= Vgl. A, de Halleux, La Philoxénienne du symbole (wie Anm, 1) 310-311 
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Demonstratio geschrieben haben, so muß auch noch eine spätere Interpolation dieses 
Textes in Erwägung gezogen werden, denn die Kombination von ша lager. | 
marmnac aw und d'upgugun. | mardac'aw ist vielleicht erst Anfang des sechsten 
Jahrhunderts aufgekommen. Hier ist die für uns relevante Stelle in Mandakuni: "i: 
indem er herabstieg ..., 'verleiblichte er sich' und ‘inhomisierte er sich’ 
(три адин be аЙшүнршуше | marmnac'aw. ew mardac'aw) ...°. Ganz ähnlich 
heißt es auch im Credo des Babgen: "... und der, indem er ... herabstieg, ‘sich 
verleiblichte’ und "sich inhomisierte’ Grwp iwgwe Бе Гартае. | marmnac'aw ew 
mardac'aw) ..."." Später gehört diese Verbkombination dann.zum festen Bestand 
des Symbolums wie die Glaubensbekenntnisse des Katholikos Abraham (607- 
611/612) und Yovhannes Mayragomec' (6.-7. Jh.)," aber auch das Credo im 
Taufordo und in der Eucharistie zeigen.” 

Sicherlich ist die Präsenz dieser Verbformen im Credo des Grigor in Apat'angelos 
und in den Виганааган Patmut‘iwnk’ einer späteren Interpolation des Textes 
zuzurechen. Das Credo des Grigor hat an dieser Stelle folgenden Wortlaut: "... er 
wurde geboren im Leib von der Jungfrau, und er ‘inhomisierte’ und "verleiblichte' 
Sich (Гашура. An. (аут ин / mardac'aw ew marmnac'aw) wie wir ,.,",?' 
Auffällig ist hier auch die Inversion der Verben. In dem Credo, das die Buzandaran 
Patmut'iwnk' dem Patriarchen Nerses zuschreibt, heißt es: "als er aber sah, йай der 
Vater von den Menschen verachtet blieb, sprang, kam [und] stieg er herab, ... aus 
der Jungfrau, 'verleiblichte" [und] "inhomisierte er sich’ (арашашы. (ung spe, 


ѓ marmnac'aw mardac'aw) .,, ";? 


Vel. Girk® T'tt'oc', 33, 

" Vgl. bessere Lesat im Knik' Hawatoy (= К. Ter Mkric'ean, Knik' Hawaroy andhanur surb 
ekelec'woy yullap'at ew s, hogekir hare'n meros’ dawanutcanc', Ejmiacin 1974, 141, 

+ Ebd., 55. 

* Val. I, Caterpian |= Y, Оагтбезпј, Die Liturgien bei den Armenien, Fünfsehn Texte und 
Untersuchungen, hg. von J. Dashian [= Y. Ta&ean], Wien 1397, 059. 

7 Vgl. Agat'angelos, 46 (8 80). 

*" Val, P'awstos [V,5, 9X: Garsofan, 117. 
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4. Isoliertes og vg, / mardac'aw ("er “inhomisierte sich’ = evandpwrnoe") 


Außerst selten steht das dupaaque | mardac'aw ("er "inhomisterte sich ^) allein, 
d.h. ohne dem рушен / marmnac'aw ("er 'verleiblichte sich"). Bei den 
wenigen Quellen, wo dieses Verb für sich steht, wie in einem Credo in den 
Ruzandaran Рата јат, in einem Symbolfragment in der Lehre des heiligen 
Grigor; an einer Stelle in Lazar P'arpec'i und in einer Homilie des Yovhannes 
Mandakuni, muß davon ausgegangen werden, daß es sich entweder um eine 
Veränderung des ursprünglichen Wortlauts oder um einen späteren Einschub handelt. 
In der Lehre des heiligen Grigor $ 390 heißt es: "der um unseres Lebens willen "sich 
inhomisierte’ бшп gun | mardac'aw) ..,",? was mit großer Wahrscheinlichkeit 
auf ein шр. Бтр / mard eter ("er wurde Mensch") zurückgeht, das in dieser 
Quelle und in anderen frühen Dokumenten gut bezeugt ist; Auch das Credo des Zut 
vor seinem Martyrium. in den Buzandaran Paimut тил" geht vermutlich auf eine 
Änderung der ursprünglichen Formulierung zurück. Hier finden wir folgenden 
Wortlaut: “und du kamst selbst, stiegst herab [und] 'inhomisiértest dich’ Lane gun 
| mardac‘ar) ..."? Wahrscheinlich stand hier ursprünglich nicht «араш / 
mardac'ar, sondern dup bake / mard eler ("du wurdest Mensch"). Um einen 
späteren Einschub dürfte es sich in Lazar P'arpec^i handeln, wenn es in ihm heißt: 
" . indem unser Erlöser ... seine Ankunft und ^Inhomisierung' Gfiopgurinupngt / 
mardanaloyn) von der heiligen Jungfrau .,. in vielen Gestalten und in mannigfaltigen 
Offenbarungen vargezeichnet hat ...", denn das Verb Jwppwtwp mardanal (sich 
inhomisieren') ist sonst nirgendwo in P'arpec*i belegt. Allem Anschein nach gilt dies 
auch für Yovhannes Mandakuni. Bei einer Homilie findet sich folgendes Symbolzitat: 
"Das Wort Gottes [ist] auf Erden gekommen, Mensch geworden (fun Буби | 
mard eleal - man achte auf das ursprüngliche Vokabular an dieser Stelle) und 
gestorben wie eim Mensch, jedoch [seinem] Wesen (oe Rech | &utean) nach wird 
er Gott genannt, und nicht Mensch. und der Vorsehung nach [wird er] "inhomi- 


sierter’ Gott (аз шшш > dupli | à stuaz- € mardac'eal) [genannt] "7 


"Val, Aeapangelos, E335 CS 390. 
" val, P'awstos Iv, 57. 181: Garon, 177, 
"Vgl ОНЕ Tree" 213. 
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somit kommen wir zu folgendem Ergebnis: Die ältesten anmenischen Formu- 
lierungen im Zusammenhang der Inkarnation, die wir in der Lehre des heiligen 
Grigor, dem Credo des Grigor in Agat'angetos, in den Glaubensbekenntnissen der 
Märtyrer in Бе und Lazar P'arpec'i und mit Einschränkungen auch in den 


Вигапаатап Расти тенк“ antreffen, spiegeln getreulich syrische Formeln wider, 


Eine zweite Gruppe von Texten, darunter zählen z.B. der Brief des Eznik (um 
435) und das Credo im sogenannten Brief des Sahak (um 435/436), reflektiert die 
christologischen Auseinandersetzungen und das Bedürfnis, den Wortlaut des Credos 
bei der Menschwerdung näher an das griechische Vorbild anzugleichen, Das führt zu 
dem neuen Vokabular шрїїшшиш. / marmnac'aw ("er 'verleiblichte sich"). 

Die Quellen, die zur dritten Gruppe zu rechnen sind, nämlich das Credo des 
Babgen (um 505/506), das Symbolzitat in einer dem Yovhannes Mandakuni wohl 
irrtümlich zugeschriebenen Demonstratio, aber auch das Credo des Taufordos und 
der Eucharistie, lassen erkennen, даћ bei der Auseinandersetzung mit dem Konzil 
von Chalcedon die Aussagen über die Inkarnation nun zu Beginn des sechsten 
Jahrhunderts noch enger an den griechischen Text angeglichen wurden. Das 
nicänische oapxatevta und evaveépomnfgavre wird nun mit dua berger / 


marmnacaw und doen ug / mardac'aw wiedergegeben. 


Bei der Durchsicht der ältesten georgischen Troparien (Jadgari) für das Weihnachts- 
und Epiphaniefest in der Ausgabe von Н. Metreveli u.a. (Tiflis 1980) entdeckte ich, 
daß auch im Georgischen noch die alte Terminologie, wie ғ. В. die Metapher vom 
"Anziehen eines Leibes, bzw. der Knechtsgestalt^, "er wurde Mensch", "der von der 
Jungfrau einen Leib annahm” und verwandte Konstruktionen erhalten geblieben sind, 


Was noch weiter untersucht werden sollte. 


IV 


Further Observations in Connection 
with the Early Form of the Epiklesis 


My contribution predominantly consists of a new discussion of the various 
forms of invocations (in Syriac and Greek) of the Acts of Thomas adding to 
them the Acts of John. Thus my presentation contains the following parts: 


I - THE VENI-INVOCATIONS OF THE ACTS OF THOMAS 
1) at the anointing (cap. 27) 
2) at the eucharist (cap. 50) 


I- THE FURTHER DEVELOPMENT 

1) the epiklesis at the eucharist (cap. 133) 

2) the two invocations at the blessing of the oil (cap. 121 + 157) 
a comparison of the Greek version: cap. 157 with 133 


IIl - THE EVIDENCE OF THE ACTS OF JOHN 
The epiklesis in the context of doxologies and Sanctus. 


In contrast (0 Jungmann's reservations against thé testimony of the аро- 
cryphal literature (1) we nowadays have greater awareness about the si- 
gnificance of the Acts of Thomas and John for our knowledge of the early 
shape of the Syriac liturgy. In particular the contributions of the Dutch scholars 
Rouwhorst and Wegman have shown that these apocryphal Acts deserve our 
greatest attention (2) for they provide access not only to the early form of the 


D) Cf. LA. Jungmann, Die Stellung Christi im-hturgischen Gebet (= LOF 19/20, Münster 19622), 
146-151 and the additions an p. X V* (147, 131). 

23 CT. G. Rouwhorst, "Bénédiction, action de graces, supplication. Les oraisons de [а table dans је 
Judaisme et les célébrations cucharistiques des Chrétiens. Syriaques", Questions Liturpiques 61 
(1980) 211-240; idem "La célébration de l'eucharistie selon les Actes de Thomas", in: Ch. Caspers - 
M. Schneider, Omnes circumstantes. Contributions Towards a History of the Role of the People in the 
Liturgy. Presented to Herman Wegman. (Kampen 1990), 51-77; idem, "La célébration de l'eucharistie 
dans l'Église primitive", Questions Liturgiques 74 (1993). 89-112; HAT, Wegmann, "Genealogie des 
Euchatistiegebetes", Archiv für Liturgiewissenschaft 33 (1991), 193-216. 
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зупас baptismal liturgy with the eucharistic meal (3), but they also indicate 
how significant once Syriac liturgical concepts were: they remained by no 
means restricted to Syria but inspired some of the most central parts of the li- 
turgy of East and West. This is certainly true for 


- the introduction of anointings in the context of the baptismal liturgy 
- the epicletic nature of these anointings 
- the introduction of an epiklesis at the celebration of the eucharistic meal 


- most probably also the introduction of the Sanctus in the eucharist goes 
back to the creative mind of the Syrians (4), 


Looking at these liturgical elements more closely one realizes that they 
converge in the idea of summoning down, of calling down the secrets of the di- 
vine "Name" (which gave raise to the epiklesis) and then to calling out the Ho- 
liness of what happened before their eyes (which led to the inclusion of the 
sanctus, and it may very well be that the doxologies have to be considered as 
preliminary steps to the Sanctus). 


In this contribution I want to begin with а fresh look at the epiklesis, more 
specific: it proved necessary to investigate once more who is addressed in the 
various forms of the epiklesis of the Acts of Thomas including then also the 
Acts of John. 


In a most noteworthy article, which appeared some twenty years ago, one of 
the most esteemed scholars of the Christian Orient, Sebastian Brock, had al- 
ready pointed out that closest attention has to be paid to the verbs, in par- 
ticulary to the verb "come" in the context of the epiklesis, as he also suggested 
that the epiklesis in the Acts of Thomas is generally addressed to Christ (5). 
With regard to the addressee he is joined by German scholars like Kretschmar 
and Gerhards (6). 


These scholars had rightly connected the Epiklesis in the Acts of Thomas 
with the witness of the Didache, more precisely with the quotation of the Ara- 
тате “Maranatha” in Didache X,6. 


Does this mean that the oldest shape of the epiklesis ав witnessed in the Acts 


3) Cf. previous note and 5. Brock, The Holy Spirit in the Syrian Baptismal Tradition (= The 5у- 
nan churches Series 9, Poona 1979), 27; idem, "The Epiklesis in the Antiochene Baptismal Ordines", 
in; Symposium Syriacum 1972 (= OCA 197, Rom 1974), 143-218; C. Winkler, Das armenische In- 
itiationsrituale SR et EE und liturgievergleichende Untersuchung der Quellen des 
3. his 10. ke (= ОСА 217, Rom 1982), 135-156, 

A) CL. G. Winkler, "Nochmals zu den Anfängen der Epiklese und des Sanctus am Eucharistischen 
Hochgebet", Theologische Quartalschrift 174 (1904), 214-231. 

3) CE. 3. Brock, "The Ерек", 195, 213. 

6) CEG, Kretschmar, "Abendmahlsfeier [" in: TRE | (1977), 234; А, Gerhards, Die griechische 
Oregoriosanaphora. Ein Beitrag zur Geschichte des euchuristischen Hochgebels (= LOF 65, Münster 
1934), 183-187; s. also К. Gamber, "Die Christus-Epiklese in der aligallischen Liturgie", Archiv für 
Liturgie wissenschaft 9 (1966), 370-380). 


of Thomas is also addressed to Christ as was generally suggested? More ге- 
cently I had pointed out that some of these invocations show a peculiar oscilla- 
tion between Christ the Me&iha, and the Spirit of holiness, depicted as the Mo- 
ther (7). Since my attention was diverted by other issues I want to investigate 
once more these invocations and to whom they are addressed, distinguishing 
the epiklesis in the context of the baptismal anointing from the epiklesis in the 
eucharist. 
I - The hymnic Veni-Epiklesis 
addressed to the Name of the M*sihà 
more specific to the Mother, the Spirit, 
at the Anointing 


Before we investigate who is invoked in this epiklesis it should be pointed 
out that the Syriac original was purged at two places: first, the direct invocation 
of the Mother was dropped in the Syriac text. It, however, survived in the 
Greek version; second, the original statement about the “communion of the 
male" was weakened by referring to the "sharer of the blessing”. 
вүг ThA greek ThA (сар. 27) 

: Lipsius-Bonnet II/2, 142-143 (9) 

Wright I, 193; П, 166-167 (8). Edith Клоо E Христов 
Come, holy name of the Messiah; тё пер пау боро“ 
Come, power of grace, which art from on high; ӨБ ñ бус той оулотов кол 

ka, П EDOXAGyxVEZ ПО ТЕЛЕ" 
Gass GE БАВЕ TO хороро TO Чулотом' 
Come, exalted gift; АВЕ Д unto Д eto оуууос" 
(Greek: Come, merciful Mother!) ЕЛВЕ A Koivwvic Tob Gopevoc 
Come, sharer of the blessing; EADE N, TÈ роотпріа алок алоптовоа 

А та олокрофо 

Соте, revealer of hidden mysteries; РВЕ й pirno Tay &лт@ Geen, 
Come, mother of seven houses, ‘iva Gvdmavdig dou Elg Tov oyboav 


| En - olkov үйү түтїї. 
whose rest was in the eighth house; GE у aie AG 5 
en БАВЕ A преса тєйбе Tuv WEVTE НЕМУ, 


Come, messenger of reconciliation, мобе Evvelac beavriosug Èv- 
and communicate with the minds of Apuroews Хоупороћ, 
these youths: коїгшуппоу рета то отом том 
E d» уештёршм" 
Come, Spirit of holiness, бё тё ноу web 
and purify their reins and their hearts. kat kaßdpıoov тобс уефроћс 


Gët ко тђу карбид... 





8) CF. W. Wright, Apocryphal Acts of the Apostles. Edited from Syriac Manuscripts in the British 
Museum and Other Libraries with English Translations and Notes (London 1871). 
ae R.A. Lipsius, M. Bonnet, Acta Apostolorum Apocrypha П/2 (photemech. reprint Darmstadt 
1949). 
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The most intriguing point 15, in my estimate, that the epiklesis for the anointing 
invokes first the "Name of theM*siha", then, however, addresses itself clearly 
to "merciful Mother" depicted as the "Spirit of Holiness" towards the end of the 
epiklesis. Thus it is tempting to assume that the invocation refers first to Christ 
and then to the Spirit, implying an intriguing oscillation between the Messias 
and the Spirit. This assumption, however, overlooks the fact that the epiclesis is 
directed to the "Name", more precisely to the "Name of the Меза", that is to 
say, to the Name of the Anointed, in whom resides the "hidden power" às is 
specified іп a doxology at another report about а prebaptismal anointing: 


syr ThA 
Wright Т, 301; П, 267 


Glory Č r£u 30x) to thee, (thou) beloved Fruit! 


Glory to thee, (thou) name of the Messiah {Gums}! 
Glory to thee, (thou) hidden power that dwellest in the Messiah! 


Thus we observe that initially mentioning is made of the "Name" of the 
Messiah, yet this serves only as an introduction to the "hidden power" behind 
this "Name", a clear insinuation to the Spirit who is the real addressee hidden in 
the "Name" of the Мета, The "Name" of the Anointed serves as a vehicle to 
depict the action of the Spirit who is invoked by summoning down the "Name" 
of the Anointed. 

It is no surprise to find this subtle feature exclusively in the context of the 
anointing as it is equally clear why this allusion to the Anointed, the M*siha, is 
missing in the epiklesis of the eucharist, our next text to await further scrutiny. 


II -The hymnic Veni-Epiklesis 
addressed to the Mother, the Spirit, 
at the Eucharist 


This hymnic epiklesis pronounced during the celebration of the eucharistic 
meal shows close affinity with the previous invocation at the anointing with 
one exception: the Мешћа is not mentioned. The epiklesis is directed une- 
quivocally to the Mother, the Spirit of holiness. 


Before quoting the text it should be pointed out that once more the Syriac 
original was stripped of its clear reference to the Mother, still present in the 
Greek text. Also the Latin version, preserved in an Irish Palimpsest- 
Sacramentary of the middle of the seventh century, dropped the invocation to 
the Mother while maintaining, however, the reference to the "communion with 
the male" still found in the Greek version but purged from the Syriac text. 
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syr ThA Irish Palimpsest-Sacramentary (70 650) 
Eucharistic Meal Ordo Missae Circumcisionis 
Wright 1, 218-219; I, 189-190 Dold-Eizenhöfer, 44.47 (11) 
Come, gift of the Exalted: Leni ergo cummunica nobiscum 
Come, perfect mercy: 
[Greek: Come, communion with the male] шеп uiscera perfacta 
Come, holy Spirit; ueni communio ueri 
Come, revealer of the mysteries of the chosen ueni qui nos Ti sacramenta electa 
among the Prophets; ueni qui socius fuisti in omnibus cer- 
Come, proclaimer by His Apostles taminib. 
of the combats of our victorious Athlete; forti. similis propugnatoris 
Come, treasure of majesty; 
Come, beloved of the mercy of the Most High; weni amabilis caritas electi 
Come, (thon) silent (one), went taciumitas qui reuelas totius ma- 
revealer of the mysteries of the Exalted: gnitudinis misteria adque magnalia 
Соте, utterer of hidden things, went qui secreta reuelas ct palam Tačis quae 


and shewer of the works of our God; — sunt occulta НЕ 
columba qui gemnos pullo genuisti 


Соте. gi ver af life in secret, ven аш асси [us quidem cud 1 2) 
and manifest in thy deeds (10). DEE 
(Greek: Come, hidden mother] qui praestas laetitiam. et panem. omnibus 


Come, giver of joy and rest tibi canherentibus 


to all who cleave onto thee; 
Come, power of thé Father and wisdom of the 
Son, for Ye arc one in all; 
Come and communicate with us in this Eucharist ... 


greek ThA (сар, 50) 


Lipsius-Bonnet IL/2, 166 

"BABE та OTA CY TH TEAELO., 

САВЕ Д комшу TOU ppevos. 

БАВЕ A Emotrauévy та ростро тоб ExIAEKTOU. 

EMDE П коштоо Ev лат toic @ӨАо ToO yevvaioe a птої, 

EABE d howxic D атокаАйхтор а та пеуалета той лахтос ueyäßong, 

БАВЕ d d та dax poda ёкфауооаа кой T аторриута фомера ка отето. 
Å єр ТЕ prorepa ћ Tove fibGuoug veoodous yevvuian, 

EADE й drókovdoc иптпр, 

ERBE ү фоуерӣ £v roc трабету asia 
Kai mTapéyouda хором Kat @ау@ташиу rotg труп ји шемоне aeri 

EADE Kol козушупоох fiiv Ev тйтп TR £exaptariu — 


ueni cummunica nobiscum in tua eucharitia 
| 


LO) CF, Wright L 219 (= syr; Pag.) and IL 189 note а, S. also Greek version of Lipsius- Bonnet Ш 
2, 166 (Textus: ef. infra), 

11) Ch A. Dold, L, Bizenhdfer, Das irische Palimpsestsakramentar im CLM 14429 der Slaats- 
bibliothek Munchen (2 Texte und Arbeiten 53-54, Beuron 1964), 44, 47, 

12) CH, Dold-Eizenhöfer, 44-45 (16). 
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Considering the Syriac, the Greek, and the Latin texts which have come 
down to us, we can conclude: 


- that the epiklesis was addressed to the Spirit (so in the Syriac text, line 3: 
here in the form of "Come, holy Spirit", usually "Spirit of holiness"), not pre- 
sent, however, in the Greek and Latin version; 


- and that the Spirit is depicted as Mother (still preserved in the Greek ver- 
sion towards the end, but dropped in the Syriac and Latin text). 


ПІ. The further development 


This heading warrants an explanation because it implicitly insinuates that 
the Acts of Thomas, as they have come down to us, are not a homogenious text 
but that later layers are juxtaposed on the older stratum, 


Already Wööbus had referred to various layers in these apocryphal Acts 
while investigating the early forms of asceticism (13), and 1 came to similar 
conclusions studying the historical development of the Syrian prebaptismal 
anointings in the Acts of Thomas: 14) the earliest form of the anointing consis- 
ted of the pouring of oil over the head (5: cap, 26-27 and 131-133 according to 
the chapters of the Greek version); the double anointing of head and body was 
thus initially still unknown, but once the anointing of the body became added to 
that of the head we also witness а consecration of the oil for the first time (8. 
cap. 120-121 and 157Х 15), 


That means that those passages in the Acts of Thomas which report a double 
anointing while also referring to the consecration of the oil (which is absent in 
the other two narrations about the anointing of the head) apparently belong to a 
later development. Now interestingly enough also the two invocations in the 
context of the blessing of the oil, which we presently will investigate, differ 
from the previously quoted texts: they differ not only with regard to the verbs 
used in this context, but they also show a significant deviation in who is ad- 
dressed in the epiklesis. This is also true for the invocation at the celebration of 
the eucharistic meal in cap. 133 with which | want to begin for this passage still 
contains the invocation of the Mother, although only in the Greek version, 
which has preserved at this place the original layer over againts the Syriac text 
as can readily be seen by a comparison of the texts. 


13) CE А. Voohus, History of Asceticism in the Syrian Orient. A Contribution to the History of 
Culture in the Near East, I: The Ongin of Asceticism. Early Мата скит ит Persia (= CSCO 18414, 
Löwen 1058). 67, 

14) СЕ Winkler, Das armenische Initiationsrituale; 136- 140; садаа, "The Original Meaning and 
Implications of the Prebaptismal Anointing”, Worship 42 (1978), 24-45, 

15) Cf. Winkler, "Prebaptismal Anointing”, 30-31; endem, Das armenische Initiation luae, 142. 
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1. The invocation of the Mother at the Eucharist 
syr ТПА preek ThA (сар. 133) 
Wright 1, 302; IL, 268 Lipsius-Bonner 11/2, 240 


bos zi 
| We name the name of the Father over thee) gm@nyitouéy oe тё rfjg. иптрос óvopia, 
алоррттор pucrnpios орушу TE 
kai EEDUNGV кекрониемноу" 
ёлїфүн ону goo оудиаті gov 
Ingot: 


2 We пате the name of the Son over thee: 
3 We name the name of the Spirit over thee ... 


Il And he said: 
L In Thy name, Jesus, 
2 may the power of the blessing 
and thanksgiving come 


"Ken лем“ 
ExOaro Bovine cóxoyriag 


; кеп Evibp talw à proc. 
and abide («Кажы ) upon this bread. 


3 that all souls, which take of it, 
тау be renewed 
and their sins may be forgiven them. 


iva TOO ci geraAaupavoeadat uxo 


алб тшу dauaprov amtoAoudovTal, 


The Syriac text shows in the first part all the signs of a later reworking: al- 
though it has preserved the invocation of the Name, the passage in question (1, 


IV 


1-3) became transformed into an invocation of the Trinity whereas the Greek’ 


version still has maintained the original addressee, the invocation of the Мо- 
ther. 


But what about the reference to Jesus which we find in both versions, the 
Syriac and the Greek text? In this context it has to be pointed out right away 
that there is one noteworthy difference between the Syriac and Greek version; 
the mentioning of the "name of Jesus" happens in syrThA in IL, 1 in greekThA 
in I, 2, that is to say at two different points of the text which may indicate a 
later interpolation according to the rules of liturgical scholarship. This assump- 
tion is further strengthened by а comparison with the previous eucharistic epi- 
klesis which also contains no reference to "Jesus". 


We can safely assume that the first part of the epiklesis had no trinitarian 
shape as suggested by the present Syriac text: the original invocation was ad- 
dressed to the Mother. It may be that only the Mother, the Spirit, was invoked 
and that possibly the name of "Jesus" was not mentioned. Furthermore, serious 
doubts about the content of cap. 133 have to be raised by the fact that the pre- 
sent Greek text betrays considerable verbal congruency between the second 
part of cap. 133 (= the invocation at the eucharistic meal) and cap. 157 (= the 
epiklesis at the blessing of the oil) which we have to discuss in the context of 
our analysis of cap. 157 (cf. infra), 
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But another feature in the pattern clamours for our attention: the verbs used 
and in what form they appear. The original imperative "соте!" of the previous 
invocations became weakened to "may the power ... come" to which was added 
for the first time another verb: "and abide", This tendency to add another verb 
still absent in our previously investigated two veni-invocations we find also in 
those texts which refer for the first time to blessing of the oil. 


2. The two invocations at the Blessing of the Oil 


Once more we have to present both texts, the Syriac and the Greek version, 
for they differ at two crucial points: 


(1) the Greek text does not refer to "Jesus", 


(2) and the Greek version contains not a blessing of the oil, but an in- 
vocation over the baptismal candidate, instead. 


syr ThA 


reck ThA (cap. 121) 
Wright I, 291; IT, 258 У e 


Lipsius-Bonnet 11/2, 230-231 
Holy oil (um h 


bs S “БАазоу Gytov 
which wast given to us for unction 


( hh SN. Eis Gn ecuóv niv Boden... 

Thou, our Lord Jesus, ABET й Divai бор" 

life and health and remission of sins poviru Emi rv ВобАпу gou Muy- 
may Thy power come Бом см" 


and abide ( te) upon this oil ( «o3 ), xo Tago аотђу 
and let Thy holiness dwell in it, бий rfc ЕАєпбЕрїс тйтп. 


As we said already the Greek version is of greatest interest for it refers not to 
Jesus but only to the "holy oil" whose "power may come over your servant Myg- 
donia", not "over the oil” as stated in the Syriac text. Thus the Greek version has 
no blessing of the oil at all but contains an invocation over the baptismal can- 
didate which may very well reflect the older layer of the text. 


However, the next passage of the Acts of Thomas which we want to present 
does indeed mention a consecration of the oil, 
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syr ThA greck ThA (cap. 157) 
Wright I, 323; II, 289 Lipsius-Bonnet IT, 267 
| Yea, Lord, "Ingo 
2 come; ERBETEN) vikn Tix сотоб oix дохајис. 
3 abide upon this ой... каї Ёмїйрїпбш rà Aug тоот... 
4 May Thy gift came ... ehr Bry Kort й баре... 
5 and may it abide upon this oil, кай EmÖnufgen Ti EXad тоот 
6 over which we name Thy пате, Ф ёлїфпиї оне то обу бубу буора 


In the Syriac version the addressee is clearly the "Lord" whereas the reading 
of the Greek text is corrupt: Jesus, may his victorious power come ...". Either 
the word "Jesus" was originally missing or the pronoun has to be altered into: 


"Jesus, may your victorious power come... 


Yet another issue deserves our attention: the present Greek text (cap. 157) 
shows considerable verbal congruency with the second part of the epiklesis at 
the eucharistic meal (cap. 133): 


greek ThA 
Blessing of the oil (cap. 137) 
Lipsius-Bonnet ЦИ, 267 


Eucharstic Meal (cap. 133) 
Lipsius- Bonnet (1/2, 240 


an 


+ d 14 E dou avd # : S = 
111000 Каз eu 
2 АӨётш П... óvan lEABüru Филис cóXoyiac 
3 кой Ёзбобобш тё Haie soten .. i -£vihpéoüu 5  dproc 


4 ЕАВЕт Br] кой D бореб ... 
5 кай ёла Ti Amir Тот 


6 c tmdnuicouev тд обу буюу будио. 


The marked congruency between both texts of the Greek version raises the 
question whether the epiklesis in cap. 133 (= eucharistic meal} has not taken 
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over parts of the invocation in cap. 157 (= blessing of the oil). 


Yet not only the Greek redaction confronts us with major difficulties, also 
the Syriac text of the consecration of the oil raises serious doubts about the au- 
thenticity of the text. This is certainly true for line 2-3: 


&yr ThA (corresponds with Greek: сар. 157) 
Wright I, 323; II, 289 


| Yea, Lord, 

2 cone, 

3 abide ( „ur ) upon this oil ... 

4 May Thy gift come — 

Sand may it abide ( Cie ) upon this oil, 


6 over which we name Thy name. 


The imperatives in line 2-3 are rather peculiar: line 2 presents with “come” 
the earliest form of the verb but adds to it the later attested "abide" in line 3. 
Yet the latter verb is nowhere else to be found in the imperative, only in the 
form of "may abide". 


The two imperatives in the Syriac text have to be compared with the ejl- 
gevtw and ejnidruvsqw of the Greek version which represent the later gram- 
matical shape of these verbs. 


Thus we have to tentatively conclude that the transmission of these three 
texts which were presented and discussed in this chapter is rather doubtful: 
questions arose with regard who 15 addressed, whether the text implied a bles- 
sing of the oil or whether it rather mirrored an invocation over the baptismal 
candidate and what shape these invocations had. 


IV. The evidence in the apocryphal Acts of John 


In the previously discussed third century Acts of Thomas the addressee in 
the epiklesis was predominantly the Mother, the Spirit of Holiness, по epiklesis 
invoked the Father. Our first witness for this novelty is the Syriac version of the 
Acts of John, which stem from the mid-forth century. In this document the epi- 
klesis is directed for the first time at the Father as we also see the blessing of 
the oil extended to that of the water: 
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Wright I, 58; II, 53: 

Lord God Almighty, 

may Thy Spirit of holiness come, 

and rest { auut ёл, ) and abide ( iy) 


upon the oil and upon the water... 


Besides the fact that now the Father is invoked, special attention should be 
given to the extension of the verbs: in the earliest shape of the epiklesis only 
the verb "come!" was used (in the imperative). then the imperative became 
changed into "may Thy power come" to which a new verb was added: "may 
Thy gift come and abide". In the Acts of John a third verb is inserted: "may Thy 
Spirit of holiness come, and rest and abide’. 

But another issue demands our consideration: the new form of the in- 
vocation, now addressed to the Father, is embedded. in trinitarian doxologies 
and in the Sanctus, the latter also attested for the first time, so it seems. The 
Sanctus apparently was initially directed to the Father, but then obtained a tri- 
nitarian shape as I tried to demonstrate in а recent article. (16) In this context 1 
only want to point out the most important results concerning the presence of the 
Sanctus in the Acts of John: The Sanctus is mentioned in four closely inter- 
related passages: 

1. in the baptismal assignment inspired by Is 6 (Wright I, 26-27; П, 23-24), 


2. in connection with the appearance of fire over the oil (Wright I, 42-43: II. 
38-39], 


3. at the blessing of the water (Wright I, 42-43; П, 39), 


4. at another report about the appearance of fire over the oil (Wright 1, 58- 
59; II, 53-54). 


The addressee of the Sanctus is the Father in three passages (1, 2, 4) all of 
which stand in direct or indirect connection with the o11/17) Only at one place, 
namely at the blessing of the water, which in Syria was introduced later than 
the blessing of the oil, does the Sanctus appear in a trinitarian interpretation. As 
interesting as this finding may be, we are presently more interested in the ove- 
rall picture of the development of the epiklesis and its context. 

Looking at the entire evidence of the shape and context of the invocations in 
the Acts of Thomas and John we cannot fail to observe the tendency of how the 
Syriac epiklesis became extended from calling down the divine presence to in- 
creasingly include also doxologies for the divine manifestations, finally ending 
up in calling out "holy!" because of what is happening before their eyes. 


[6) CH Winkler, "Nochmals zu den Anfängen der Epiklese und des Sanctus", 220-231, 
17) Ibul., 223. 
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The initially extremely extended epiklesis first becomes shortened and 
makes room for the inclusion of doxologies, eventually we observe an ex- 
tension of the doxological elements while including also the Sanctus. This latter 
process in the evolution is particularly evident in the Acts of John: In the first 
report the epiklesis is even replaced by repeated quotations of the Sanctus to 
which is added a doxology; in the second narration pertinent to our in- 
vestigation the epiklesis is imbedded in a doxology and the Sanctus. 

syr ЈОЋА 

1. Report 

Wright 1, 42-43; II, 38-39 

{Jobn commanded fine scented oil. Then he kneeled down and cried:) 

Holy is the Father and the Son and the Spirit of holiness for ever, Amen ... 


Glory ( «nz ) be to the Father and the Son and the Spirit of holiness for 
ever, Amen ... 

Holy is the Father and the Son and the Spirit of holiness, Amen. 
(Appearance of fire; two angels spread their wings over the oil and cried:) 
Holy, holy, holy, Lord Almighty.. 

(When the oil was consecrated, John also consecrated the water, saying: ) 


In the name of the Father and of the Son and of the Spirit of Holiness, for 
ever, Amen ... 


(Two angels came and hovered over the water crying:) 
Holy, holy, holy, 
Father and Son and Spirit of holiness418) 


2. Report 

Wright 1, 58-59; IT, 53-54 

(John cried:) 

Glory to Thee, Father and Son and Sprint of Holiness, for ever, Amen... 
Lord God Almighty, 

may Th» Spirit of holiness come, 

and rest (ауд н. ) and abide («Саз ) upon the oil and upon the water ... 


And in that hour fire blazed forth over the oil; 
and the whole assemblage was crying ош... 
Holy, holy. holy, Lord Almighty 

of whose praises Heaven and earth are full. 


[ 8) No reference is made to the eucharist. 
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At the end of the narration about baptism we find only a short allusion to the 
eucharist, Hence no details can be gleaned from it which form the epiklesis had 
and whether the Sanctus was already included in the eucharist and what shape 
it had, But it may be legitimate to conclude that the Sanctus was probably al- 
ready part of the celebration of the eucharist. 


Conclusion: 

In order to follow the earliest development of the epiklesis closest attention 
should be paid to: 

(1) the verb (in these Syriac texts consistently the verb "come"), in addition 
in which grammatical form the verb appears and 


(2) who is addressed with this verb. 


(I) The Verb: 


1. The roots of the epiklesis as it appears for the first time 1n the apo- 
cryphal Acts of Thomas around 200 are to be traced back to the Didache which 
also stems from Syria around 100, and according to Sebastian Brock even "tà 
the New Testament itself, and the liturgical phrase Maranatha quoted by Раш“ 
[1 Cor 16, 22].(19) 


2. As Sebastian Brock had pointed out already some twenty years ago the 
verb "come" in the apocryphal Acts of Thomas belongs to the oldest shape of 
the epiklesis. According to my estimate the two hymnie invocations with the 
imperative veni! in connection with the baptismal anointing and the eucharistic 
meal reflect an earlier stratum than those invocations in which the verb has 
been weakened to "may Thy power / gift come". 


3. The new grammatical form of the verb: "тау... come”, inaugurates, 50 
it seems, the further development of the epiklesis which goes hand in hand with 
the introduction of an additional verb: "may come and abide". This new shape 
of the epiklesis we also find in connection with the anointing and the celebra- 
tion of the eucharistic meal in the Acts of Thomas as was the case with the pre- 
vious veni-invocations. 


4. Inthe Acts of John there are then no longer rwo verbs but three: "may 
come and rest and abide’. 


II. The Addressee: 


|l. In connection with the hymnic veni-epiklesis, the oldest shape of the in- 
vocation: 


IS) Cf. Brock, "Epiklesis", 213. 
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For quite some time it was assumed that the invocations in the Acts of 
Thomas are in general addressed to Christ. Recently I had pointed out that there 
apparently existed an intriguing oscillation between the Messiah and the Spirit. 
Looking, however, more closely at the evidence we noticed a subtle difference 
between the epiklesis at the anointing and that of the eucharist; Exclusively the 
invecation at the anointing is addressed only at the beginning to the ' 'Name" of 
the Anointed”, the M*siha, yet behind the "Name" no one else is hidden than 
the Spirit who is the true addressee of the entire epiklesis, Since the anointing 
lends itself to refer to the Anointed par excellence and since behind the Name 
of the Меза lies but the activity of the Spirit, it is not surprising that the thres- 
hold to this epiklesis consists of the "Name of theMesiha" and that the epiklesis 
as such is addressed to the Spirit, the Mother, who reveals herself and is made 
present by calling down the Name of the “Anointed”. 


Thus it equally comes as no surprise when the epiklesis at the eucharistic 
meal does not refer to the Меха, the Anointed, at all but addresses itself di- 
rectly and exclusively to the Mother, the Spirit. 

There can be no doubt in my mind that the primary place of the presence 
of a fully fledged epiklesis is the anointing and that the inclusion of a true epi- 
klesis at the eucharist reflects a secondary development. (1 am not talking about 
the short and eschatological call of the Maranatha which is attested already at 
the inception of Christianity and prabably belonged to the eucharistié meal but 
to a true and verbal invocation, the summoning down of the Spirit (of Christ) at 
the anointing which is probably older than its earliest witness in the Acts of 
Thomas around 200.) 


2, The further development is characterized by considerable uncertainty 
who should be addressed with the invocation: The epiklesis at the eucharist re- 
fers above all to the Mother, the Spirit. so in greekThA (cap. 133), in syrThA 
transformed into а trinitarian invocation which, however, came about through 
obvious later manipulation of the text. Besides the Mother as the foremost ad- 
dressee, also Jesus is invoked, so in syrThA and greek ThA, cap. 133. Yet some 
serious doubts arise about the exact transmission of the text 

In connection with the blessing of the oil the epiklesis is addressed 10 the 
"Lord" (so syrThA) respectively to "Jesus" (so greek ThA, сар. 157). 

Both invocations addressed to "Jesus" or the "Lord", be it at the eucharist 
be it in connection with the anointing, seem also to go back ro a later reworking 
of the text as we have seen. 

3. In the apocryphal Syriac Acts of John from the midforth century the 
new addressee is now the Father hitherto unknown in the early invocations, At 
the same time we noticed that the epiklesis became imbedded in repeated tri- 
nitarian doxologies and the Sanctus, the latter initially addressed to the Father, 
then also trinitarian in orientation probably because of the doxologies. 

Thus attention has to be drawn to the fact that the initial epiklesis is stea- 
dily making room for doxologies, eventually including the Sanctus as well. At 
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the beginning the two oldest invocations had the shape of a hymnic veni- 
epiklesis, Then doxological elements were added at the expense of the previous 
extended form of the epiklesis and finally even the Sanctus became included, 

In my oponion there is little doubt that the inclusion of the Sanctus into the 
rites of initiation (which conclude with the celebration of the eucharist!) have to 
be traced back, like the epiklesis, to the genius of the Syrians: calling down the 
divine presence, praising God in the doxologies and calling out "holy"! are по- 
thing else but the two sides of one coin. 
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THE ARMENIAN NIGHT OFFICE I: THE 
HISTORICAL BACKGROUND OF THE 
INTRODUCTORY PART OF @hGESUBAL AUU 


The night office (бру) in the present Armenian Horologion 
(huntwehpp)" consists of several archaic elements which deserve 
closer investigation. The only studies I am aware of which deal with 
gr bp hi are Conybeare's well-known reference to the Armenian Dai- 
ly Offices in his Rituale Armenorum,* Hats'uni's more extensive, yet 
not very reliable History of the Armenian Prayerbook,‘ and 
Ormanian’s valuable Liturgical Dictionary’ which gives some in- 
teresting details about the various parts of the night office from a 
practical (but not historical) point of view. 

In this essay I discuss briefly the structure of gf) &pmw,h* and then 
comment on the historical development of the introductory part, leav- 
ing aside the history of the recitation of the psalms and canticles since 
I have dealt with the rather complicated evolution of that part of the 
office elsewhere." 


I 


The present Armenian night office has the following structure: fa) 
introductory part,’ (b) recitation of the psalms in numerical order,* (с) 
two different groups of Gospel readings, each connected with several 
psalms,* (d) the concluding part which consists of the Lord's Prayer, 
supplication (Eug ffe be), intercessions (ршрта), and some additional 
chants.” 

Formerly the basic structure of gf;&pajh5 consisted of an in- 
vitatory followed by the recitation of a group of variable psalms in 
numerical order. It is well known that this psalmodia currens is 
characteristic of the monastic type of office in contrast with the use of 
select psalms common to the secular churches. The monastic. о се 
assumed a predominantly meditative character, whereas the so-called 
cathedral office particularly emphasized ceremonial aspects of the 
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synaxis. 1 pointed out elsewhere that the Armenians restricted the 
meditative recitation of the psalms to the night office, thus keeping 
the original features of the cathedral offices of шлагот (morning) 
and fphinyhwh du (evening) intact." The psalmody in numerical 
order of ab: bp; hh, which was once the very center of the night office, 
is now reduced to the so-called furbmburgncfup (kanonaglukhk'), that is, 
the final psalm verses that formed the end of the individual Aen bn Ap 
(canons) of psalms." 

In the time of Catholicos Hovhan(nés) Odznets‘i (6507-728) and his 
contemporary Step'an(n)os Siwnets'i (6807-са. 735) the night office 
was still characterized by structural transparency and simplicity: the 
nocturnal synaxis began with the invitatory followed by seven subsec- 
tions (апрштијр |" of psalms, that is, the monastic recitation of the 
psalter.'* The tenth-century Commentary on the Office by Khosrov 
Andzewats'i and later documents show that the psalmodia currens 
formed an essential part of the night office." 


11 


The introductory part of the night office in the present Horologion 
consists of: 


Doxology Or Lat mbp be Врата Ppp. utt 
(Blessed [is] our Lord, Jesus Christ. Amen) 
Lord's Prayer 
Fixed psalmody Р. 50:17 (bis) + trinitarian doxology 
Pss, 3, 87, 102, 142 + little doxology." 


This is followed by a Ana (chant) which is attributed to Nersés 
Shnorhali (1102-1173), 10 рту lintercessions], ngplipgnckhhct lamenta- 
tion) also attributed to Nersés, тај (prayer), and the repetition of 
the initial doxology (Op‘tbuy ote Zbp---)-? Then begins the faint 
иш тиш (canon of psalms) in its present reduced form.” The various 
chants, which are indicated above, were introduced in the office by the 
twelfth century through Nersés Shnorhali; whereas the intercessions 
with their concluding prayer were already present at the time of Odz- 
nets'i and Siwnets‘i.™ 

Whether the unity of реет and woe lintercessions and collect) 
actually goes back to Hovhan Mandakuni (4207-490)? as Ormanian 
suggests in his Liturgical Dictionary remains an open question 
despite the consensus in the Armenian tradition about Mandakuni's 
authorship.” For it is well known that the intercessory prayer with its 
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collect did not originally begin the office but concluded it, and that this 
type of prayer only later also became attached to the beginning of the 
synaxis. Hence, I do not believe that at the time of Mandakuni, that is, 
in the fifth century, the intercessions were already placed in the in- 
troductory part of the office. Yet, there is another possible interpretation 
of the evidence which is quite plausible: (1) Some intercessions may indeed 
stem from Mandakuni; at this time, however, the litany still concluded 
the office. (2) In the seventh century (I do not believe that it could be 
much earlier) an Armenian ecclesiastical authority may have moved 
the litany to the introductory part of the office. This hypothesis is 
perhaps the moat satisfactory solution to the problem of the location 
of the intercession in the night office. 

There is a likely probability that a few other elements listed above 
have great antiquity and reflect the most ancient stratum of the in- 
troduction to the night office to have come down to us. This will 
become quite obvious if we compare the introductory part of the Arme- 
nian night. office with other introductory parts of the Byzantine and 
various Syrian night offices. Since the initial fixed prayers of the 
Syrian and Byzantine rites are rather expanded in contrast with the 
Armenian evidence, I divide the introduction to the night office into 
two parts: (aj the initial prayers, (8/ the fixed psalms of the invitatory. 


THE INITIAL PRAYERS 


The initial prayers of the Armenian, East-Syrian, and Byzantine 
night offices are outlined in chart 1. The Armenians obviously have 
preserved the oldest structure of this part: it consists only of the dox- 
ology in its peculiar christological shape, followed by the Lord's 
Prayer which in the East-Syrian tradition is interrupted by respon- 
sories inspired by Is. 6.% Mateos had investigated the initial fixed 
prayers of the Syro-Palestinian office by comparing the Syrian, 
Maronite, and Byzantine synaxis.?” I suggest some modifications of 
his conclusions in consideration of the Armenian evidence. Mateos ar- 
rived at the following conclusions:?* 


1. The oldest, fixed, initial prayers of the ancient Syro-Palestinian 
tradition were the Trisagion, the triple Lord have mercy, and the 
Lord's Prayer.” 

2. These elements were not originally introductory but final 
prayers, that is, they concluded the office." 

3. The Trisagion is the oldest final prayer in the East-Syrian tradi- 
tion. It was only later that the Pater noster was added,” in contrast to 


CHART 1 


The Раца Prayers of the Armenian, East-Svrian. and Byzantine Sight Offices 





Armenian East-Svrian Byzantine 
Фри Le]va Ürtüros 





Ex МЕ Praised [15| our God at all 
times now and always 
Amen, 
- - Glory. to vou, our Gad, 
Glory to you. 
– = Short free yer 
Heavenly king `. 
= Trisagion (rer) 
Lord have mercy Mer 


Doxaloay Doxology Little Dorology 
Blessed jis} our Lord, Gloris in excelsis (Luke Glory to the Father , ,, 
Jesus Christ. Amen 24b kiss-of peace" iin expanded form! 

Lord's Prayer Lord à Prayer [expanded Lord's Prayer (and 
with versesl doxelogy} 
= Little doxülogy Trintrarion doxolug y 


Glory ta the Father " Согу to the Trinity 
Gloriainexcelsisi Luke 2:141 
= Three prayers! = 
Гпџавогу Inuitaftory Insifütery 
Several psalms Several psalms Several psalms 





* See Horologian, p. 15. For the locally restricted expansions of this part of the office 
between the eleventh and eighteenth centuries see Нага uni, рр. 230 ff.. 315 ff Since 
Hats ‘uni restricts himself to an investigation of exclusively Armenian sources, ће is not 
very helpful for the reconstruction of the earliest shape and evolution of the night af- 
fice. The problems involved can only be aolved by a comparative study of the night of- 
fices-in the various rites. 


h 
See J. Mateos, Lelya-Sapru. Les offices chalddens de le nuit et du matin, Orien- 


talia Christiana Anulecta 192 (Rome, 19725), pp. 43-44; A.J. Maclean. East Syrian Dai 
ly Offices Translated from the Syriae with Introduction, Notes, and Ги их and an Ap: 
pendir Containing the Lectionary and Glossary |London, 1894), pp. 85/86. 151. 


"The so-called огей гох conaista of the old mesonyAtibon and orthros proper, see J. 
Mateos, "Quelques problémes de] orthros byzantin, ` Proche-Orient Chrétien, 11119611. 
p. 22 f The structural outline in J. Mateos. "Priére initiales fixes des offices syrien, 
maronite et byzantin. "L'Orient Syrien, 11 119661, p. 490, is slightly simplified, 


4 Maclean, Fast Syrian Daily Offices, pp. 85. 151 
© Mateos. Lelye-Sapra, p. 49, 


* Máclean. East Syrian Daily Offices: pp. 85-86, 181. 
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West-Syria where both the Trisagion and the Lord's Prayer initially 
concluded the office and also later began it.” 

4. The East-Syrians did not integrate the Lord's Prayer at the 
beginning of the synaxis before the eighth or ninth century.” 

5. The little doxology (= Gloria Patri), which in the East-Syrian 
lelya follows the Pater Noster," is actually the ancient beginning of 
the office. ™ 

6. The address to God, which now forms the very entry to the 
Byzantine office, is "un nouveau début solennel, ''** 

I question whether Mateos is correct in his suggestions about the 
general use of the Trisagion and the Lord's Prayer (item 1), He may in- 
deed be right in regard to the little doxology (item 5): it seems that the 
Gloria Patri is actually the most ancient beginning of the Byzantine of- 
fice. Yet I do not believe that it is possible to determine the doxology 
following the Pater noster as the ancient beginning, but rather it could 
be the doxology that precedes the dominical prayer (see chart). At 
least the Armenian evidence would suggest this possibility. We should 
not forget, however, that the Lord's Prayer is a later addition: and 
therefore only the doxology remains in its peculiar Armenian, Syriac, 
and Greek shape which subsequently became enriched with additional 
doxologies (see particularly the Byzantine beginning of the зупахія). 

The Armenian witness seems to shed new light on the introduc- 
tory part of the night office as 1 shall attempt to demonstrate. 


The Presence of the Trisagion and the Lord's Prayer in the Office 


In order to obtain a clearer picture concerning the presence or ab- 
sence of the Trisagion and the Pater noster at the beginning and end of 
the offices, I present a chart of their use in the Armenian, East-Syrian, 
Byzantine evening, night, and morning services (chart 2). 

From the chart we can make the following deductions: 

1. The Trisagion and the dominical prayer conclude the cathedral 
morning and evening offices in all three rites. 

2. The Armenians share with the East-Syrian rite: (a) the general 
exclusion of the Trisagion from the beginning of all their offices; (b) the 
Pater noster is the only introductory prayer; (c) the Trisagion is used 
exclusively at the conclusion of the offices. Therefore, we cannot agree 
with Mateos that both the Pater noster and the Trisagion form the 
oldest fixed prayers of the ancient Syro-Palestinian tradition (item 1) 
unless we exclude the Armenians from any association with the Syro- 
Palestinian tradition. 

3. Only the Byzantines use consistently the Trisagion and the 
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* See Horologion, pp. 533 ff... 15 f£, 217 IE. 


" Leonsulted Mateos, Lefya-Nspra, pp. 390-3953 (alae pp. 43, TEL апа J. Molitor. 
Übaldeisches Brewer Ürdiranum des ostsyraschen Atundengeheta IDsseldarf, 19611, 
рр. 49. 86, 110. 


"Bee La prière des Eglises de rite byzantin vol. I, La prière des heures (Chevetogne, 
1975), pp.-375, 141. 
“тыч. p. 375 (slightly different pattern during Lent), 


"The dominical prayer is absent during Lent: see Mateos, Lelya-Sepra, p. 383. (The 
ahaenee of the Trisagion and Pater noster at the end of ietves and beginning of sapra is 
best explained by the fact that deis and sapra were united.) 


Вее La prière, p. 141 (slightly different on Sundays and feasts). The absence of the 
Trisagion and Pater noster. at the end of the told! meson уво and the beginning of or 
thros proper results from the fusion of the night and morning offices, 
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Pater noster together at the beginning and at the end of their offices, 
(The absence of the Trisagion and Pater noster at the end of the old 
mesonyktikon and at the beginning of orthros proper resulted from the 
unification of the night and morning offices in the so-called orthros.) 


The oldest use of the Trisagion in the Armenian office. — Our 
earliest, witness of the inclusion of the Trisagion as the final prayer of 
петљи gue bach (morning office) is a certain Movsés, probably Movsés 
Siwnetsi" (6707-731), the teacher of Step'annos Siwnets'1." Movsés 
wrote a Шта Bh сва ин орар Poss (Commentary on the Office)” and 
apparently also refers to the Trissgion." Movsés is not the only 
seventh-eighth century witness for the Trisagion; all writers of this 
period agree in their evidence: The Trisagion is exclusively attached to 
the end of the offices of urna Loin braan ed fep lidem panis dul (morning and 
evening]. The thirteenth chapter of Odznets'i's ut уртуч (Survey of 
[his] Writings) reads as follows: ''... likewise why they employ the 
‘Holy God |= Trisagion] at the end of the morning and evening ser- 
vice." Odznets'i and Siwnetsi make repeated references in their 
writings to the Trisagion which forms the conclusion of the morning 
synaxis.” This practice has remained to the present day: The 
Trisagion serves exclusively as the final part of the morning and even- 
ing service," 

Hence, we can say that, in comparison with the Syro-Palestinian 
and Byzantine tradition, the Armenians and East-Syrians have 
preserved the oldest stratum with regard to the use of the Trisagion. It 
only forms а part of the final prayers, more precisely: the Trisagion 
concludes only the cathedral offices of the morning and evening, but it 
was never used as either the final or initial prayer of the Ármenian and 
East-Syrian night office. 

The Lord's Prayer and its late inclusion in the office. — Through 
Mateos's investigation we know that the Trisagion is the oldest final 
prayer in the East-Syrian tradition, and that before the eighth or ninth 
century the Pater noster was not recited at the beginning (or end) of 
the offices; only the Trisagion closed the synaxis. It was in the 
eighth ninth century that the Lord's Prayer was inserted for the first 
time at the beginning and at the end of the office.“ Hence, it is obvious 
that in the East-Syrian tradition the Lord's Prayer became part of the 
beginning of the office at a rather late date. Perhaps, this would com- 
pare with the inclusion of the Pater noster in the Armenian offices. 

At the time of Odznets'i and Siwnetsi, that is by the eighth cen- 
tury, we find that the final part consists only of the Trisagion: it closes 
the cathedral synaxis of morning and evening (hence, it is absent from 
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the night office as we have already seen). Nothing is said by these 
writers about the Lord's Prayer. Therefore, we can assume that the 
dominical prayer was still absent from the beginning and end of the of- 
fices in the eighth century as in the East-Syrian tradition. This shows 
that the Lord's Prayer has to be excluded as an early part of the in- 
troductory prayer of s5;5pwyhh (night office). When it eventually 
became part of the beginning lor end) of the offices is difficult to assess 
since the tenth-century commentary on the office by Khosrov And- 
zewatsi does not include the beginning of the night office in his ex- 
planations. It could be that, at that time, the Lord's Prayer was 
already present in the nocturnal gathering since we know that it ex- 
isted in East-Syria by the ninth century, and it was also recited in the 
Greek (sabaitic) Horologion of the ninth century as an entry (and con- 
cluding) prayer of the synaxis.“ Hence it could be that the dominical 
prayer also formed part of the beginning (and end) of thé Armenian of- 
fice by the tenth century although we are not able to prove that, By 
the thirteenth century it was perhaps present in the various offices as 
the testimony of Hovhannés Erznkats'i't indicates: ju ћијћ шетер 
bo шын шн Йыр Сшуп Ер np gene Би leverv day we sBy seven 
times "Our Father who art in Heaven." Hats’uni believes, however, 
that Hovhannés Erznkats'i refers only to the final part of the offices 
and that it was only much later that the Pater noster formed an in- 
tegral part of the entry to the office,“ It would be surprising if this 
prayer did not enter the beginning of the office until the seventeenth 
century.** 


The Doxology in the Armenian Night Office 


The christological doxology is peculiar to the Armenians, and to 
my knowledge no other rite has one like theirs. The doxology is located 
immediately before the Lord's Prayer. Not only is it placed before the 
Pater noster in the night office but it also occurs together with the 
Lord's Prayer in virtually all the hours. Does this mean that the 
dominical prayer and doxology belong together? It is an important 
question with far-reaching implications: If on the one hand we opt for 
an intrinsic unity between the Lord's Prayer and the doxology, we 
have to conclude that the doxology is a later addition which came into 
the office with the inclusion of the Pater noster. The approximate date 
could therefore only he after the ninth century since the Lord's Prayer 
certainly did not pertain to the office before that time. On the other 
hand, if we could prove that this christological doxology was once in- 
dependent of the Lord's Prayer, it could imply a relatively early date 
for its presence in the night office, 
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In order to come to a balanced conclusion, we must examine the 
evidence with great care. Hence I discuss both possibilities at some 
length. The scrutiny of the offices contained in the рр 
(Horologion) clearly shows that now the christological doxology and the 
Pater noster form a unity." Ormanian also seems to be of the opinion 
that they belong intrinsically together." Does this strong evidence 
also imply that they have always been together? Perhaps not. It could 
be that formerly there was only the doxology which opened the night 
office to which the Pater noster was added at а much later time. It is 
significant that we do find one instance where the doxology occurs 
without the Lord's Prayer, Its position is a highly interesting one: the 
doxology stands between the штоје р (prayer) and the beginning of the 
recitation of the psalmodia currens. A close look at the sequence of this 
part of the office may allow us to formulate the overall structure as 
follows:** 

1. Christological doxology + Lord's Prayer 

2, Invitatorial psalms + little doxology 

Hymn (attributed to Nersés Shnorhali)** 

ја. Pass pr eng lintercessions) 

Two hymns (attributed to Nersés Shnorhali}" 
an, I qoo icollect) 

4. Christological doxology 


- 


5. Psalmody in numerical order 


The location of the second christological doxology (4) raises the 
question: to which part of the office does this doxology belong, to the 
waffe (ТЫ) or to the beginning of the monastic psalmody (5)? Ormanian 
is somewhat unclear with regard to the nature of the doxology, but his 
statement that the doxology (4) appears ppp бр“ on dapnrëbaurb Sh pk- 
hon, be ppp Thing inp „ширу (as a remnant of an old custom and as 
the entry to the new part He, the psalms (Gill is intriguing, but it 
requires some discussion, 

We know that the intercessions (3a) and the collect (35) originally 
belonged together; it is obvious that the two hymns of Shnorhali are 
not inserted in the most fortunate way since they separate the collect 
from its respective intercessions. We also know that the unity of the 
intercessions and collect once formed the conclusion of the office, and 
that their location at the beginning is a secondary development which 
must have occurred rather early since the intercessions and collect 
were already present in the beginning section of the office at the time 
of Odznets‘i and Siwnets'i.* We know, moreover, that the Pater noster 
concludes the office. This could mean therefore: (a) that the doxology 
at this place (Ge, immediately after the collect |see 4|} implies its 
original, intimate connection with the dominical prayer; '5) that the 
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presence after the collect also points to the fact that at one time the in- 
tercessions and collect formed the conclusion of the office, and that they 
were subsequently also inserted in the beginning section of the office; 
(с) that the Lord's Prayer (although belonging to the christological 
doxology) was dropped because the Pater noster was already said at 
the beginning of the synaxis. 

Yet, we could still ask why the doxology was not dropped together 
with the dominical prayer. If the doxology and the Lord's Prayer real- 
ју form so tightly knit an entity, why was the doxology not suppressed 
together with the Pater noster? Perhaps the independence of the dox- 
ology points to a different solution. It may very well be that the dox- 
ology in this place always stood on its own, thus having nothing to do 
with the Pater noster. It is indeed possible that the doxology is not 
connected with the intercessions and collect (see За +b), but that it 
should actually be interpreted as the ancient entry to the variable 
psalmody (see 5) of the night office. The presence of the doxology im- 
mediately before the psalmody would then indeed be £i os ap hwi 
dh рату be ppp пер bap usb (the remnant of an old custom and 
like the entry to the new part {ie., the psalmody |), as Ormanian had in- 
tuitively suggested. What Ormanian vaguely considered as а possibili- 
ty in his brief survey on the трат Bäbb (doxology) can perhaps 
be proved on the basis of comparative liturgy. 

To determine the original function and Sitz im Leben of the dox- 
ology within the office, I compare the different doxologies and their 
combination with Ps. 50:17 in the Armenian, East-Syrian, Maronite, 
and Byzantine night offices. The text of Ps. 50:17 (Armenian Vulgate: 
"Lord, if you open my lips, my mouth will sing your praise’) obviously 
shows that this psalm verse is nothing other than a variation on the 
theme of praise as already formulated in the various doxologies. Hence 
Ps. 50:17 has to be included in the investigation of the introductory 
praise, I omit the inclusion of the Pater noster in chart 3 since its vary- 
ing place can be seen in the respective, added apparatus. 

The following conclusions emerge from this comparative survey: 

1. Each of the offices listed begins the synaxis with a doxology, 
whether it be in the address to Christ which 18 peculiar to the Arme- 
nians, whether it be in the form of the message of the angels to the 
shepherds on the night of Christ's birth, that is, the Gloria in excelsis 
[2 Luke 2:14], or whether it be in the trinitarian little doxology, the 
Gloria Patri. Thus, we have three different introductory doxologies: 
the Gloria in excelsis which seems to be the genuine Syriac opening of 
the night office, the Greek (sabaitic) Gloria Patri, and the Armenian 
Blessed [fs| our Lord which has an archaic ring. 
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2. The initial doxology became expanded in each of these rites. 
There can be little doubt that these additional praises ought to be con- 
sidered as duplications. The East-Syrians and Armenians seem to 
reflect an older stratum than the Maronites and Byzantines since they 
added only one other praise, whereas the Maronites, and in particular 
the Byzantines, enriched the beginning doxology with several dox- 
ologies (see also chart 1). The Syrians added the Gloria Patri. The 
Armenians, Maronites, and Byzantines joined Ps. 50:17 to the other 
doxology. Psalm 50:17 seems to belong to the Syro-Palestinian tradi- 
tion (with which the Byzantine office in its later shape is also 
associated). Hence, this psalm verse does not belong to the original 
Armenian night office, but was introduced through outside influence. 
Psalm 50:17 is already attested to in the seventh-eighth century as for- 
ming part of the Armenian nocturn." The Armenians could not have 
borrowed this psalm verse from Constantinople because, at that time, 
the sabaitic tradition of Jerusalem had not vet attained its influence 
upon Hagia Sophia." Thus we have to exclude Byzantine mediator- 
ship in connection with the presence of Ps, 50:17 in the Armenian 
night office. 

3. We know from J. A. Jungmann's superb study on the little dox- 
ology (Gloria Patri) that its shape had undergone some changes during 
the christological disputes in the fourth century, and that the Gloria 
Patri in its present form is of Syro-Palestinian origin." It does not 
seem that we need to associate the peculiar Armenian doxology with 
the christological controversies in general and with '"monophysitic ` 
tendencies in particular. If the Armenian doxology in its christological 
form had emerged from the context of the disputes regarding the 
nature of Christ, then the Armenians would have probably given it & 
tangible, *monophysitic" slant, and we could therefore expect to find 
defensive commenta of the doxology in the Armenian literature as was 
the case with the Trisagion. There is no trace, however, of any ex- 
planatory comments on the doxology in the Armenian writings. 
Moreover, the Armenians would have connected their doxology with 
the Trisagion. The doxology would have lent itself for such a purpose. 
But we know that the Armenians use the Trisagion only at the end of 
their cathedral offices of the morning and evening, and лог at the 
monastic night office. (They share this practice with the East-Syrians 
as we have seen.) Thus, the Armenian offices contrast with the Byzan- 
tine synaxis in that the Trisagion consistently opens and ends the 
Byzantine offices. 

Hence, I believe that the Armenian doxology antedates the 
"monophysitic" controversies, and that it represents the oldest in- 
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troduction to the Armenian night office since the Gloria in excelsis 
probably mirrors the traditional Syriac beginning of the office, and the 
Gloria Patri reflects the characteristic Greek opening of the synaxis. 


THE INVITATORY PSALMS 


Psalm 50:17 seemingly forms the bridge to the invitatory psalms. 
It could even be that verse 17 (“Lord if you open my lips, my mouth 
will proclaim your praise'; armen Vg) led to the addition of other 
psalms as is clearly the case in the Maronite office.” 

It was mentioned above that the early Constantinopolitan Divine 
Office became substituted by the sabaitic tradition after the eleventh 
century. The invitatory in the tenth-century office of Hagia Sophia 
consisted, according to Mateos, of Pss. 3, 62, and 133" in contrast with 
the later (ааһа с) Byzantine practice where the so-called hexapsalmos 
(= Pss. 3, 37, 62, 87, 102, 142) introduced the nocturnal variable 
psalmody.* Mateos called attention to the fact that the invita- 
tory in the Armenian night office shows a striking similarity to 
the Byzantine-sabaitic tradition." The invitatory of the Armenians, 
which consists of Pss. 3, 87, 102, 142, reflects the older stratum of the 
Byzantine hexapsalmos: the ancient invitatory psalm is Ps. 3 to which 
the Armenians attached the triad of Pss. 87, 102, 142. Then Раз. 37 
and 62 were added in order to form two triads, thus creating the hexa- 
psalmos of the Byzantine orthros." It is tempting to conclude that the 
Armenians borrowed their invitatory from the Byzantines at a time 
when the Constantinopolitan invitatory stil consisted of a гегта- 
psalmos (Pss. 3, 87, 102, 142), Yet we have to rule out any Byzantine 
influence on the formation of the Armenian invitatory since the Arme- 
nians already had Pss. 3, 87, 102, and 142 by the end of the seventh 
century as the testimony of Odznets‘i clearly demonstrates.** Constan- 
tinople had, however, by that time, not yet assimilated the sabaitic 
shape of the office. Hence, any influence of Byzantium on the Arme- 
nian office has to be dismissed; or, rather, the Armenians and the 
(sabaitic) Byzantine office seem to point to а common source of Syro- 
Palestinian origin, perhaps that of Jerusalem in particular. 

We can assume that Ps. 3 probably formed the oldest invitatory 
psalm to the variable psalmody of the Armenian night office since we 
find this psalm also in both the earlier and later Byzantine office, It is 
also present in the East-Syrian lelya, in the night office of Tikrit, in the 
Coptic and Ethiopic offices, the Benedictine nocturn, and the old- 
Spanish office," Indeed, verse 6 of Ps. 3 lent itself as an appropriate in- 
vitatory to the nocturnal gathering: "I lay down and I slept, I awoke 
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and the Lord is welcoming me" (armen Vg) Also verse 1 of Ps. 87 
refers to the night which was probably the reason for its inclusion in 
the fixed psalmody. Psalm 102, with its verses 1-2, 20-22 (1-2: Qp < ibur 
шћаћ ји! [Bless (or: Praise) my зош |; 20-22a: Üp&b&g£p gust |Praise 
the Lord]; 225:0p 45&u ш bf [Bless my soul], and Ps. 50:17 (“Тога 
if you open my lips, my mouth will sing your praise |qopStac@fciu 
рт |), take up once more the theme of the initial praise in the doxology: 
a d bat itp «Ер + (Blessed [is] our Lord . . .). Only Ps. 142 does 
not seem to fit entirely into the themes mentioned above. 

Odznets‘i and Siwnets'i, our earliest testimony for the introduc- 
tory part of the night office, refer only briefly to Ps. 50:17 and the 
other four psalms, mentioning also the intercessions that follow this 
fixed psalmody. The tenth-century commentary of Andzewats'i does 
not explain the first part of the night office. Hence, we had to interpret 
the evolution of this part of the nocturnal synaxis on the basis of com- 
parative liturgy; and thus we come to the following conclusions in 
regard to its historical development: 

The introductory part of the Armenian night office has preserved 
a greater structural transparency than that of the Byzantines and 
Syrians. Discernible are several stages in the evolution of the introduc- 
Lory prayers and psalms that begin the Armenian nocturnal gathering. 
This is best delineated by chart 4, followed by some explanations. 

1, It appears that at the very beginning there was only a doxology 
land perhaps it was the present one: "Blessed [is] our Lord, Jesus 
Christ. Amen", after which the monks began with the recitation of the 
psalms in numerical order. This sequence is still reflected in the pre- 
sent Armenian Horologion, pp. 40-41: 

Blessed [is| our Lord, Jesus Christ. Amen. 

Alleluia. Alleluia. 

Psalmody. 

Thus, all that precedes this part of the office ought to be con- 
sidered as later additions which enriched the introductory part during 
the course of time, 

2. The next stage is marked by an expansion of the doxology and 
the introduction of Ps. 3 which served as an invitatory to the nocturnal 
psalmody of the monks. The Armenians added Ps. 50:17 ("Lord if you 
open my lips, my mouth will sing your praise") to their initial dox- 
ology, perhaps through outside influence. This psalm seems to go 
back to the Syro-Palestinian tradition, In regard to Ps. 3 we have seen 
that this psalm is used in both the East and West as a fixed introduc- 
tion to the variable group of psalms which are recited in numerical 
order. Hence, this universal nocturnal psalm ought to be considered as 
one of the oldest invitatories to the night office. 
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3. Later on, however, the doxology and the original and oldest in- 
vitatory psalm became further expanded. It may be that before the 
end of the seventh century Ps. 50:17 already ended with a trinitarian 
doxology as it does in the present night office, The Armenians (and 
later also the Byzantines) added, through Syro-Palestinian influence, 
the triad of Pss. 87, 102, and 142 to the older invitatory Ps. 3. This ex- 
tended fixed psalmody was then concluded by intercessions, that is, 
the ршрту with its «op (collect). This must have happened before the 
end of the seventh century, because Odznets‘i and Siwnets'i already 
refer to the expanded invitatory and the concluding intercessions.” 
Some of the intercessions with their final collect may very well go 
back to Mandakuni (4207-490) as the strong consensus in the Arme- 
nian tradition would imply. But I do not believe that the position of 
the intercessions after the invitatory psalms is older than the seventh 
century, since the intercessions originally concluded the synaxis. 

4. On the basis of comparative liturgy we hypothetically assumed 
that the Pater noster was perhaps inserted into the Armenian night of- 
fice by the tenth or eleventh century as the earliest time (see п. 49), 

б. Nersés Shnorhali composed several hymns which were added to 
the night office either during his lifetime, that is, the twelfth century, 
or shortly after his death. The hymns were added to the section that 
concludes the fixed introductory psalmody. The choice to insert two 
hymns between the intercessions and their respective collect was not a 
very fortunate one since the intercessions and the collect form an in- 
trinsic unity. 

The shape of the introductory part of the night office of the twelfth 
century has survived to the present day as a comparison with the 
textus receptus of the Armenian Horologion indicates. 

Of significant importance is the fact that the structure of the 
Armenian night office (at least in regard to the part under investiga- 
tion here) does not point to any Byzantine influence. Rather, the 
analysis implies that the Armenians were inspired by the Syro- 
Palestinian tradition, 

In comparison with the night. offices of the Byzantines, West- 
Syrians, and East-Syrians, the Armenian night office reflecta the 
oldest shape of the doxology and introductory prayers. The Armenians 
demonstrate, therefore, а considerable sensitivity for the structural 
transparency of a ritual as is also apparent in their baptismal liturgy. 
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1. The full title is барраи nere hats Sue mdp шерой g Zu рама лат eiras рар bly deep ү = 
age rege panama h PET ahd p би len Шашты ду ‘The Order of Саттоп Prayers at 
the Armenian Church Which is Celebrated in the Middle of the Night in Honor of God, 
the Father). 

2.l am using the Jerusalem edition of 1855: baang fip us pasan ando баш y e U- iy b= 
qageny + + + (Horologion of the Holy Church of the Armenians...) the night office 
begins at p. 15. (Hereafter Horologion.) 

3. See Е. C. Conybeare, Rituale Armenorum, Being the Administration of the 
Sacraments and the Breviary Rites of the Armenian Church... (Oxford, 1906), App. I, 
pp. 443 ff., 447 ff, 488 ff. 

d. A3. d. Јар, Gunde јић Zong Шрот уре (Venice, 1965). The book 
consists of articles previously published in Bazmauep, beginning with 114 (1956) and 
ending with 123 (1964). 

5. H, брае, рыш arena [Antilins, Lebanon, 1957), pp. 205 ff. This 
Dictionary was reprinted in 1979, without, however, the last two parts, i.e., the two sec- 
tions on the night office which included the index. 

6. See б. Winkler, "The Armenian Night Office II: The Unit of Psalmody, Can- 
ticles; and Hymns,” Revue des Études Armeniennes, 17 (1984), 471-551. 

7, See Horologion, pp. 15-40. 

8. Ibid., pp. 41-65; see Winkler, ‘The Armenian Night Office II," pp. 472, 474-482. 

9. The first group of Gospels is read every Sunday during Lent (aee Horologion, pp. 
65-87; 1 Include the hymn Haase збш since it belongs thematically to this part]. This 
group of Gospels has an interesting background: They are taken from Good Friday; see 
rd du ag калота ће ел pap шеек Ёз bock отет haben 1 + (Ноју Week of the 
Armenian Holy Apostolic Church...) (New Julfa, 1895), pp. 404 ff. (beginning with the 
hymn Heen ши, We can trace further the history of the readings and respective 
psalms: they go back to the night vigil of Maundy Thursday in Jerusalem, and they are 
already present in the Armenian Lectionary of the fifth century (see А. Renoux, Le 
codex arménien Jérusalem 121, Vol. II, Edition comparée du texte et de deux autres 
mantuscrirs. Introduction, textes, traduction et notes, Patrologia Orientalis 36 | Turn. 
hout, 1971 |, pp. 270-281), as Renoux has shown in "Le Triduum pascal dans le rite 
arménien et les hymnes de la Grande Semaine," Revue des Etudes Arméniennes, 7 
(1970), 55-122, and "Liturgie de Jérusalem et lectionnaires arméniennes. Vigiles et 
année liturgique, "` La Prière des heures, Lex Orandi 35 (Paris, 1963}, pp. 188 f. The se- 
cond group of psalme and Gospels (of which only four are listed in the Horalogion! is 
distributed over the other Sundays of the year. These Gospels (which are referred to as 
andre uni ëch шга, Вита prac ty | Gospels of терове | аге taken from the office for the defunct as 
their name already indicates. They are also introduced by а hymn, the zocbao ärch 
ыраш (hymn of repose), accompanied by the вфат шштјањнр (psalms of 
repose}, all of which pertain to the office for the defunct, see Ormanian, Dictionary, pp. 
238 f. For the reference in the Horolagion see the rubrics on pp. 58, 86-87; for the psalms 
see pp, 87-100; for the Gospels see pp. 100-109; for the chants, supplication, interces- 
sions, and prayer see pp. 109-127. (I am grateful to my student Rev. Kh. Barsamian 
from the Armenian Patriarchate of Jerusalem for having clarified some pointa in regard 
to the Gospel readings for the defunct.) 

I suggest that both groups of Gospel readings in the Sunday Armenian night office 
are nothing other than a reflection of the office of br geg bes (myrophores), and that 
they have to be studied in connection with the Sunday cathedral vigil. 
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10, See Horologion, pp. 127-215. If one eliminates the later addition of chants and 
the reading material which are also secondary, then the archaic structure of the office 
emerges which consists of the invitatory, Lhe psalmody in numerical order, and closure. 
It should be said that the Armeniana reduced the central part of the office, i.e, the 
monastic psalmodia currens, to a few psalm verses; and, at the same time, added 
reading material and hymns of cathedral provenance and character, That means that 
they have given their originally monastic type of office в considerable cathedral slant. 

11. For an extensive bibliography on the history of these different types of offices 
see G, Winkler, "Dus Offizium am Ende des 4. Jahrhunderts und das heutige 
chaldaische Offizium, ihre strukturellen Zusammenhänge," Ostkirchiiche Studien, 19 
11970), 288, and “A New Study of Early Development of the Divine Office,” Worship, 
56 [1982], 27-28 п, 2. Edo not agree with Hata'uni's hypothetical outline of the original 
shape of the offices in his Vas Hb Ip. 188) where he distributes the recitation of the 
psalms over all the hours; see also the critical assessment of Hats'uni's study by Kh. 
Barsamian, "Some Remarks on the Origins and Early Evolution of the Morning Office 
-+, lin preparation), 

12. See Winkler, "А New Study," р. 32 and passim; for the morning synaxis aee the 
critique of Hats'uni's study on шеше тта by Barsamian, "Some Remarks on the 
Origins for а brief survey on the peculiarities of the Armenian vespers, see G. Winkler 
"Über die Kathedralvesper in den verschiedenen Riten des Ostens und Westens," Ar 
chie für Liturgiewissenschafr, 18 (1974), 78-80. 

13. For more details see Winkler, “Armenian Night Office II," pp. 475-476, 482, 

14. For a brief introduction to Odznets'i and Siwnetai see у. Таше, дишу 
Fengböp (Armenian Authors} (Jerusalem, 19711, pp. 98-102, 112-115. 

15. For details see Winkler, "Armenian Night Office 11" (pp. 475, 476, 478-479) 
where the term and origins of aaperagiat are discussed, 

16. At that time the morning office (unisce bush] seems to have immediately 
followed the night office (ab: Are ^b) since elements characteristic of the morning of- 
fire are sometimes listed among the nocturn: see, eg, битан bupgwg bhbghgin, 
(About Church Discipline}, attributed го Odzneta'i, pp. 82-87 IT use the Venice edition of 
1833: баш ла Aw H: didi fuubttugi Bike | Writings of the 
Philosopher Hovhannés Odznets'])| and Siwnetsis шла Phu Phin Bb 
(Commentary on the Office), pp. 362-363. 485 ff, edition by U- Шланг in Ararat 
(19151, 225-236, 297-239, 361-364, 485-496, 634.639; (1916), 129-141, 406-412, 694-703). 
(Hereafter Odznets'i, Writings, and Siwnets 4, Commentary I (= 1915) and Il (= 1916), 

17, See ју. Мбабишућ, Фарр пр nih (tte: и gory (Book Which is Called 
Commentary on the Prayers) (Constantinople, 17301, p. 40. Andzewatsi is above all in- 
terested in the explanation of the prayers, hence he gives more attention to them than 
to the psalmody, 

18. See Horologion, pp. 15:24. 

18. For a brief introduction see Bogharian, pp. 233-239. 

20. See Horologion, pp. 24-40; Ormanian, Dictionary, pp. 212-221, for the chants by 
Nersés Shnorhali. For the investigation of the hymnodic material in general, Ze. the 
formation of the Tropologion, two important contributions should be consulted: 9. 
H. Bob bech, Пагушнер се ff: t БИЛТН app мума rg сага играо у та 
Bh dur јат ага ву вуну (Commentary on the Tropologion ,, .) (Venice, 1814], 
and N. Ter-Mikaélian, Das armenische Hymnanum, Studien zu seiner geschichtlichen 
Entwicklung (Leipzig, 1905}, 

21, See Winkler, “The Armenian Night Office II," p. 488, 

22. See Odznets i, utrip (Canons) in Writings, p. 28; idem, бинроци бораш bhk- 
gégeny [About Church Discipline) also in Writings, p. 83; Siwnets'i, Commentary, I, 363. 
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23. А brief introduction is given by Bogharian; pp. 30:33. 

24, Örmanien, Dictionary, pp. 216-219 |= puyrerg), pp. 221-222 (= штей} Bogharian 
ip. 31] carefully speaks about the intercessions and collect вз being attributed to Man- 
dakuni. 

Z5. See Hats uni, p. 188. 

26, For the responsories see Mateos, Lelya—Sapra, p. 43. 

27. See Mateos, “Prières initiales." 

28, Ibid. 

28. Ibid., p. 494, 

30. Ibid, 

31. See Mateos, Lelya-Sapra, pp. 81:83; idem, "Priéres initiales," pp. 494-496; W, C. 
van Unnik, Nestorian Question on the Administration of the Eucharist by Isho'yahb IV 
(Haarlem, 1987), p. 181; S. Y. Jammo, La structure de la messe chálddenne du début 
jusqu'à Uanaphore, Etude historique, Orientelia Christiana Analecta 207 (Rome, 19701, 
ре. 

32. See Mateos. "Priéres initiales," pp. 494-496, 

33. See n. 31. 

34, See Mateos, "Priéres initiales," p. 498 (also p. 4901: "Le ‘Gloire au Pére' qui, 
chez les Byzantins; sufi le ‘Notre Pere," It is possible that Mateos confused the little 
doxology, “Gloria Patri," with the triniterian doxology, In the Byzantine office the 
“Gloria Patri" precedes the "Pater noster, " whereas the trinitarian doxology (Glory 
be to the holy, consubstantial and undivided Trinitv. now and always") follows the 
Lord's Prayer. 

35. Ibid., pp. 456-498. 

36. Ibid.. p. 498. 

37, Not Movsts K'ert'ogh. (I want to thank Kh. Barsamian for his valuable sugges- 
tions in connection with the authorship of the earliest reference to the Trisagion.) 

38. See Bogharian, p. 109. Hats’uni (р. 195) makes reference, in connection with the 
Trisagion, to Movsés, hut he identifies him with Movsés K'ert'ogh. Bogharian (р. 381 
dates Movaés K ‘ert ‘ogh, with some hesitation, in the fifth-sixch century, whereas V. In- 
glisian (Die armenische Literatur [in В. Spuler, Handbuch der Orentalistik, 17 (Leiden, 
1963) | p. 173) lista him among the seventh-century writers . 

39. See Bogharian, p. 110. 

40. See n. 38. 

41. See Odzneta'i, Writings, p. 7. 

42, See Odznets'i, utat (Canon) 22 and 24 in Writings, pp. 29, 30; Царе 
Ен: (Oratio 3ynodalis) in Writings, p. 20 and passim. Siwnets (Commentary, T, 490 ff.) 
dedicates an entire chapter to the Trisagion, placing his explanations immediately after 
his comments on the morning affice; the Trisagion is alao mentioned in Commentary, 
II, 136 and passim. 

43. The Trisagion concludes veer et озб (morning office] and врба л dub dus (ewen- 
ing office), see Horologton, pp. 305-306, 559-560. 

44, See Mateos, "Priéres initiales," pp. 494-495. 

45. See J. Mateos, "Un horologion inédit de Saint-Sabas. Le codex ainaitique grec 
&63 [IX* siécle)" in Mélanges Eugene Tisserant, Vol. III, Studi e Testi 233 (Vatican, 
1964], p. 48; see also p. 78: "Les priéres finales des heures [sont | devenues prières in- 
iiaea." 

46. For a brief survey see Bogharian, pp. 360-363. 

47, Quoted in Hats uni; p. 248. 

48. ГЫЧ. 

49. On the basis of comparative liturgy I would suggest the time spen between the 
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tenth and eleventh century aa the earliest possible time and the fifteenth century as the 
latest date (the latter date is favored by Kh. Barsamian). 

50. bm, (night office) and oz ronn back (morning service): both the doxology 
and Lord's Prayer are together and form the beginning and end of the offices, see 
Horologion, pp. 15, 127, 217, 316, (333, 359). According to the present Horologion, both 
are absent from the beginning of web баштину launrise office], be bie bait levening ser- 
vice), ботала ші, (peace office), and Zoch an Buck (repose office), see Harologion, pp. 
360, 533, 583, 637; but we do find the doxology and the dominical prayer at the conclusion 
of these offices, see Horologion, pp. 381, 634, 654 (674) with the exception of Ap Eben bab 
levening office) were [according to the Horologion, p. 573] only the Lord's Prayer is in- 
dicated at the conclusion of the office. Kh, Barsamian, from the Armenian Patriarchate, 
informed me that the doxology is also said together with the Pater noster at the end of 
the evening office. With regard to the beginning of these offices listed above (аралашу 
[sunrise office] and the others) the present practice (according to Kh. Barsamian} is to 
recite the Lord's Prayer with its initial doxology despite the fact that in the printed 
Horologion we do not find it prescribed for all the hours (see alao the Little Hours where 
the Lord's Prayer with the doxology is referred to not at the beginning but only at the 
conclusion, see Horologion, pp. 383, 385, 396, 407, 409, 427), Whether the silence in the 
Horologion of Jerusalem is significant needa further investigation һу comparing the 
Jerusalem edition (which I am using) with other, perhaps earlier editions. 

51. See Ormanian, Dictionary, p. 207. 

52, See Horologion, pp. 15-41. 

53. The hymn is secondary since it was introduced only at the time of Nersés 
Shnorhali, ie.. during the twelfth century. 

54. The hymns are secondary for the reason given in preceding note. 

55. See Ürmanian, Dictionary, p. 226. 

56. See Üdzneta'i, Writings, pp. 28, 82-83; Siwnetai, Commentary, I, 362. 

57. See Odznets'i, битанри (штале Атат (About Church Discipline} in 
Writings, р. 82. 

58. In the evolution of the Byzantine office we have to distinguish the genuine prac- 
tice of Constantinople which became supplanted by the sabaitic office after the 
eleventh century (see A. Baumstark, "Denkmäler der Entstehungsgeschichte dea 
byzantinischen Ritus," Oriens Christianus, 2 (1927), 1-32; A, Dmitrievakij, Dreunejäie 
pairidršie tipikony suatogrobskij, lerusalimskij, i Velikoj Konstantinopol skoj Cerkui 
IKiev, 1907), chap. 3; A. Erhard, Überlieferung und Bestand der hagiographischen und 
homiletischen Literatur der griechischen Kirche, Vol. I, Texte und Untersuchungen z. 
Geschichte d. altchr, Literatur (Leipzig, 1936]. 

59. See J. A. Jungmann, Die Stellung Christi im liturgischen Gebet, Liturgiewissen- 
schaftliche Quellen und Forschungen 19/20 (Münster, 19621), pp. 151-168, 170, 172 ff; 
see also А. Stuiber, "Doxologie," Reallexikan für Antike und Christentum, 4 (1959), 
cols. 210-226, 

60. See Mateos, "Gloria in excelsis," p. 120. 

61, See J. Mateos, Le typicon de la Grande Eglise. Ms. Sainte-Croix n° 40, Х siécie, 
Introduction, texte critique, traduction et notes, Vol. 1, Le cycle des douze mois, Orien- 
talia Christiana Analecta 165 (Rome, 1982), p. xxiii. 

62. Sea Mateos, "Quelques problémes, " pp. 23, 24. 

83. [bid., p. 26. 

64. Ibid. See also G. Winkler, "Zur Geschichte des armenischen Gottesdienstes im 
Hinblick auf den in mehreren Wellen erfolgten griechischen Einfluss," Oriens Chris- 
sanus, 58 (1974), 167, 169; A, Baumstark, Nocturna Laus. Typen frühchristlicher 
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und ihr Fortleben vor allem im römischen und monastischen Ritus, Liturgiewissen- 
schaftliche Quellen und Forschungen 32 [Münater, 1956), p. 81. 

B5, See ÖOdznetsi, Шар (Canona) in Writings, р. 28; Burg ug lup gung bhbgbginj 
{About Church Discipline} in Writings, pp. 82-83. 

66, See J. Mateos, “Office de minuit et office du matin chez s. Athanase, " Orientalia 
Christiana Periodica, 28 (1962), 176-178; idem, "Les matines chaldéennes, maronites et 
syriennes," Orientalia Christiana Periodica, 26 (1960), 67, 69, 71; idem, "Quelques prob- 
lémes;" p. 25; Baumstark, Nocturna Lausa p. 91. 

67, See Odznets ‘4, Fork bp (Canons) in Writings. D 28: аи прим про fun а у ву бан] 
[About Church Discipline) in Writings, pp. 82-83; Siwnetsi, Commentary, I, 237, 
361-362. 

68. See G. Winkler, Das armenische Initiationsrituale. Entwicklungsgeschichtliche 
und liturgievergleichende Untersuchung der Quellen des 3. bis 10. Jahrhunderts, Orien- 
talia Christiana Analecta 217 (Rome, 1982]. 
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THE ARMENIAN NIGHT OFFICE IL: 
THE UNIT OF PSALMODY, CANTICLES, AND HYMNS 
WITH PARTICULAR EMPHASIS ON THE ORIGINS 
AND EARLY EVOLUTION OF ARMENIA'S HYMNOGRAPHY 


In a previous article on the Armenian night office we attempted to 
trace the historical development of the initial part of gfpfpuyfir’ A brief 
survey of earlier studies opened the investigation, followed by some 
remarks about the present structure of the entire office of the night, 
which then led to the discussion of the introductory part of it. We 
distinguished there the opening doxology and the Lord's prayer, the 
doxology (ps 50:17) which forms a bridge to the fixed psalmody 
(= invitatory), the intercessions which conclude this first part of the 
office, followed by the repetition of the initial doxology which also 
opens the variable psalmody. The investigation was done on the basis 
of a comparative study. Particular attention. was given to the initial 
doxology which is then repeated before the psalmodia currens, analysing 
also in greater detail the presence of the trisagion (at the end of the 
Armenian offices) and the late date for the inclusion of the Parer 
nosier in the Armenian horologion. The investigation of the invitatory 
led us to the conclusion. that the striking resemblance between the 
Byzantine hexapsalmos and the Armenian invitatory psalms does 
not imply any borrowing from the Byzantine office by the Armenians, 
but that the origins of both invitatories have to be located probably in 
Syro-Palestine. 

In this essay we shall look into the unfortunate gradual ehmination 
of the variable psalmody which had become enriched at a rather 
early period with canticles, both of which were then subsequently 
supplanted by hymns of ecclesiastical provenance, Thus the original 
main element, the meditation of the psalms recited in numerical order, 
became eventually suppressed by secondary elements, first by the 


I CH CG Winkler, "The Armenian Might Office I: The Historical Background ог 
the Introductory Part of Orb pug hb dud " Journal of the Society for Armenian 
Studies | (chapter V. in this volume) 
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canticles and then by the hymns. Before going into the details of this 
deplorable evolution let us first achieve greater clarity about the 
sequence and original character of the various elements of the entire 
might office. These pieces could either be simply listed one after the 
other or grouped together according to their proper meaning. We 
choose the latter because it provides а deeper understanding of the 
original nature and function of each part of the office. 

The major items are followed by page indications (for example Н 15 / 
0 207) which refer to the Armenian horologion (duduahop, Jerusalem 
1955, p. 15) = Н, and M. Ormanean’s Thowhuh ратара (Antilias 
1957, p. 207) = О, 


STRUCTURAL.OUTLINE OF THE ARMENIAN NIGHT OFFICE 


A. PVE OPENING OF THE OFFICE 
L Doxorocy {Н 15/0 207) 
and Lord's prayer [= later addition] 
Il. INvrraroRY (H 16-24 70 207-211Y: 
ps 30:17 as doxology + fixed psalmody : pss 3 87 102 142 
chant [= later addition] 
HI. INTERCESSIONS (H 28-3], 38-40 / 0 216-219, 221-222): 
Intercessions (шут) 
chant [= later addition] 
collect (шле p ) 


B. THE RECH'ATIGN OF THE PSALMSE IN NUMERICAL ORDER 


l. Ррохокосу {Н 30 / 0 225) 
Il. VARIABLE PSALMODY (Н 41-38 | 0 226-232) 
office for the dead* [= later addition] (Н 58-127 / 0232-247): 
hymns + pss 
— sos pe] 
– thant 
prayers (dug Rack p, риту + wyo p, durin dn, Aug uk р) 
Ш. CANTICLE / HYMN OF CANTICLE (HM 127 / 0 257-260) 
supplications (шу ва) [= later addition] 


C. THE CONCLUSION OF THE OFFICE 


INTERCESSIONS (Н 131-143 / 0 273-276) : 

imtercessions (paring) 

collect штор р 1 
chants (Н 145-215 / 0 278, 280-28] | 
supplications {шг d шй p) [= later additions] 
Lord's prayer | 


* Only on days when a liturgy is celebrated 
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We have already investigated the opening of the office (= A, I-III) 
in the previous essay where we also discussed the doxology (= В. Тү 
which opens the variable psalmody. Since I intend to summarize the 
historical development of the entire night. office at the end 1 shall not 
го into a recapitulation of the conclusions about the beginning of 
the office now, but at the end of this article, 

Concerning the unit of the variable psalmody (in Armenian often 
referred to as §whokp митутишу), the canticles (орел јр), and 
troparia (swpwlul,pt, there are in particular two problems which 


® The most important literature includes- М. ÜRMANEAN, ишш штити 
ачаа Dictionary] (Actas 1957); D. AWEFIK EA шинто Јн sear pearly cus іншу 
.. [Commentary on the dirmnanun, | (Venice 1814), №, TER-MIKAELIAS, Das armemsene 
Шутт... (Leipzig 1905). S. СЕМСЕМЕАМ, "Ak lg зарем бту Еру be gebak 
Гаару" (The Manuscript Tropologia and their Canonsi, Ваштакер 127 (1969), 
p. [93-20 (see also the issuc of 1970 and S. Amiutumes study of the oldest manuscripts 
of the tropologia of Ejmiacin in: Ararar (1894), p. 85-88, 120-127, 176-180, 218-220, 
250-356; Bazeumer of 1970 and Ararat of 1894 were inaccessible to me); M. ARELEAN, 
шр Du arm bebe: Rb upurau gn Јо hcl Свет af the Okt, А гето Literature) | 
(Beirut 1955], p. 500-516; H. SCHNEIDER, "Die biblischen Odera". Billica 30 (1949), 
p. 28-63, 239-272, 433-432, 479-00. H НЕМАММ, "Die Gesänge der armemschen 
Limurgic . in: Koti. FELLERER {= ed, Geschichte der Ratholischen Kirchenmusik | 
(Kassel 1972), p, 99-108; Hl. PrrkER MANN. "Lieber die Musik der Armenier, Zeir- 
schrift der Dentschen Morgenddadischen Gesellschaft 5 (1831), p. 365-372; А, Кемошх, 
"Le tridtum pascal dans le rite armenien ct les hymües de la grande semaine", 
REAri 7 ТОТУ, р; 55 122: Ines, "L'hymne de l'office nocturne di- nte armenien 
iurant da grande semaine, йелі de Literature Eveléxiastique 2 (Ip pe. 115-126; 
ЕБЕ, "Le canon de lo pentecöte dans l'hymnaire arménien”, Memoria! Mer. Gabriel 
Khouei Sarkis (Louvain 1969), p. 83-88} IDEM. Le codex ariménien Jérusalem. #21. 
[= Patrologia Orientalis 3357163, 308/168, Turnhout 1969, [971]; B. QUTTIER. “Recherches 
sur la genése de Voctotchos armenien”, Emer Gremariennes 14 (1973), p 180-211; 
Р. Esaracean (= Essaballanı, 7 Zonbnfk um bo шт. org pls gnh ашр he 
Саш | ийни та. “| арат Фата fmm ifi ian” (The Question of the Be- 
ginning of the Armenian Gospels and the Quotations of Agathangelos and Lazar 
Farpeci. A4 496119354. col. 571-596; 50 (19361 col. 22-40, 185-195, 3318-349; H.V 
Hac Ust, Tura duoc f fear Lut pay Шиа ui dun rir [History of rhe. Armenian Praper- 
beak) (Venice 1965), p.37, 40, 43, 49, 143, 147-161, 166, (75-178, 183, 185-192, 197, 
2101. 217, 219-224, 230-248; E Neve. "L'hymnologie arménienne "`, Le Marenn 4 (18853, 
p. 459-388; ПАСА VNI ("Hymnes"), сој. 2899-290t; 1172 ("Cantiques"], col. 1975- 
Lä ` I Mearns, The Cunücles af nue Cheirar Church Eastern and: Western... 
(Cambridge 1914); A. HAtowisTARE, Noemrna Laus. Typen (Fühchristhicher Visilienfeier ... 
(= Lit. Quellen u. Forschungen 32. Münster 1957); Трем, Festbrevier und. Kirchenjahr 
der xyeischen  Jakobitew 2. (Paderborn IHO} particularly p. 44-53; 72, |12, 128i, 
[5& (n. 13, 209 Toes Салу ме Livers (London 1958); CO. Негмичо, “Die Neui- und 
DreiOdenkanones der. Bvzanüner". Deriohritliche Oriens im Vergangenheit und Gegen- 
wary 211937, m. 105-109 Б article was inaccessible to me); K- KRLUMIEACHER; 
Geschichte der Byzaninicchen. Literatur von Justinian liy zu Ende des Ostrümischen 
Reiches 327-455 (Munich 1391; only this edition was at my disposal); J. MATEOS, 
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need to be solved, namely the relationship between the canticles and 
the psalmody and between the hymns and the canticles, But before 
we turn to these questions 1t 15 advisable lo obtain some clarity about 
ihe arrangement of the psalms and canticles, 


I. Tug MONASTIC PSALMODY (шлі р ширини)“ Jet. B. V in the outline] 


Psalms in numerical order (e pss 1-147, excluding pss 148-150*) 
are only recited in the office of the night in the Armenian tradition”; 


|. The organization of the psalms 


The psalter is organized according to eight canons (daba РМЦ) 


and the eight tones, beginning with Ашу (лоте) 2-8, followed by tone 
ki 


Since at one time in every night office 1 kanon {иийй} was sung, 


Lelya-Supra. Les offices chaidéers de fa met et du maria (= Orientala Chr. Analecta 
Län Rame 19702); Трем, “Les matines chaldsennes, maronites el зупеппе5. Orfenielia 
Chr, Periodica 26 (1980), n. 51-73; Ines, "La vigile cathédrale chez Egérie™, OF, Ohr 
Per, 17 (1961), р, 281-312; Трем, "Office de minuit et office du matin chez 5, Athanase”, 
Or. Chr. Per. 28 (1962). р. 173-150. 

CT ORMANEAN, p. 226-232 ( (решити — ишенїї p. 226-224. йшйайшцүп {н = 
p. 228-232); BAUMSTARK, Nocterna Laus, p. 159-160, | 

+ ÖRMANEAN, p. 22622 Рив, &Octaéchos arménien», p. 182-183: BAUMSTARE, 
Мостена Laus, p. 160-161 7 А comparison of the Armenian with the Western. evidence 
shows that they share the exclusion of pss 148-150. Е.С. СОМУВЕАКЕ, Кишне Armenorum 
Being the Administration of the Sacraments and the Breviary Rites af the Armenian 
Church Fogemer with the Greek Aies of арт and Epiphany Edited from (e Oldest 
M xy. amd the East Nvrian Epiphany Rites (Oxford 1905], p 446. 

* CH previous note: BAUMSTARE, Comparanve Liturgy, p: 115. Now, however, the 
entire psalmody is na longer recited, only the рагби ишта fu Let. пута). Мав шпа 
survey (p. 183-184, 217-218) on the distribution of the psalms in the various offices is 
based on the Latin structure of the breviary, instead of the Eastern tradition, 

* CT note 4. It seems that the grouping of the psalms into eight canons is as artificial 
a division as the organisation of the psalter inte eight tones, This is undoubtedly a later 
development, Is it possible that the [47 psalms were once divided inte seven units. 
instead of che? Il there were only 7 canons. | canon for each day, then the 147 psalms 
were divided inte 7 canons with 21 pss each: each Canon consists of 7 subsections 
(griprur p) cach of which has then precisely 3 pss. 

UOCÉOORMANEAN, p, 226227: BAUMSTARR, ANocturgg Laus, p. 159; CONYBEARE, 
Rinne Armenorum, p, 446. For the grouping im eight tones cf. OvrTIER, “Octotchos 
атпитнен `, p. 229; J. Mateos, "L'office divin. chez les chaldéens", £a. priere des 
heures (= Lex Orandi 35, Paris 1963), p. 271, The term Фалун (rone) is the equivalent 
ef the Byzantine yos. and Ana? (de) corresponds with mXüytoc: cf. OUTTIER, 
“Octoechos arménien p. 183. Yel this is somewhat arbitrary singe — as Outtier has 
pointed out — “fe cate armerien Lead) не септоје cependant aucune relation avec Je 
voix [аай] de meme nimero, camrairement au [патос |: 
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the entire psalter was thus completed within eight days”. The first 
Sunday of Lent (pou рор рш) began with the first Kanon every 
year, sung with tone 8°. Each of the eight Aarons ended with an 
Old Testament canticle (орёт: hk). Each kanon consisted of seven 
units, of psalms (ta which I shall refer as subsections), the seven 
gata" . Each subsection (qepquy) has about 3 pss!* and ends 
with a doxology [ran ru рта ра) SS 

The last subsection of the Kanon, ie. the seventh oongat, is referred 
Lo as Ancbabaatnbh "" (Bt. : head of the canon), because of the greater 
solemnity with which this last subsection of the kanon is sung. However, 
not only the last, Le. the seventh subsection, but originally also the 
first ттртиј (subsection) was given special emphasis as Outtier pointed 
out with good reason '?. The name ротна (head of the canon) 
very likely alludes to the principal gmpge, (subsection) which perhaps 
was the first, rather than the seventh and last subsection of the psalmody. 
The musical ornamentation of the last subsection is perhaps а subse- 
quent development ^, Now only the #шЁлЁшүл ји, i.e. the last subsec- 
tion of the Kanon is sung. The information gathered so far could be 
arranged in the following chart !”: 


faim иштир орт fl Ашу 
(canon) (psalms) (OT = canticle) (tone) 
| 117° (= I? pss} of Moses Ex 15: 1-19 5 
I 18-35 (= 18 pss) of Moses Deut 32: 1-21 І 
1H 36-54 {= 19 pss) of Moses Deut 32: 22-43 2 


SCT BAUMSTARK, Nocturna Lans, p. 159. 

? Cf ÖRMANEAN, n. 226: CONXBEARE, Rituale: Armenorum, p. 446; MEARNS, The 
Canricies, p, 3. 

19 For the terminology. et buro, Тог the canticles ef, СОЗУВЕАКЕ, Rituale: дете 
norme, p. 446 (there i$ a misprint at the 3rd cantici; it must be Deut 32: 22-43 [not 34]; 
MEARNS, The Canticles, p. 31-32; BAUMSTARK, Nocturna Laus, p. 180-181. 

UC Ch ORMANEAN, p. 226-227: OurTIER, ""Octoéchos arménien", p. 182. For further 
explanation cr тука. 

1 CT. CRAIAMEAN, p- 227 (there are not always precisely. 3 pss; ct. supra, note 6). 

I^ DE CoxvbEARE, Aiwale Аттепогит, р. 446: ORMANEAN, р, 228; for example 
on p. 207 the author refers to the doxology as нити ји fuir. 

™ CE ORMANEAN, р. 228-232; the indication of psalm verses of the various gnpmgarp 
and the ibe]up apparently are not always correct (ef, infra note 61), 

1* Cr. OurrIER, "Octoéchos arménien”, p. 182 (n. 3) 

15 died, 

1" CT во ORMANEAN, pr. 235, 258 (there are two printing errors: Ex 15 [nal 17] 
and Is 45 [not 47D; СОМУВЕАКЕ, Rituale Armenorum, p. 440. 
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IV 37: (= IT pss) of Hannah I Sam 2: 1-10 3 
V 72-88. (= lTpes) of Isaiah Is 26 : 9-20 4 
YI 89-105 (= 17 pss) of Hesekiah Is 38: 10-20 3 
Vil 100-118 (= 13 pss) — of Isaiah Is 42; 10-13 + 45,8 6 
of Jonah Jon 2: 3-10 
VITI 119-147 (= 29 pss) of Habakuk. Hab 3: 1-19 7 


Each Капап consists of 7 subsections (gepgqugg), 

the Jast subsection is called Џи bn gor fu. 

Each subsection ends with a doxology (aiun purln uhr). 

Only the seventh: subsection, the штит питу рта ћи, has survived of the psalmody, 
the rest of the psalms were dropped. 

The canticles were replaced by hymns (puma p). 


?, The Armenian liturgical terminology and its Syriac and Byzantine 
equivalent 


А group of psalms recited in numerical order is called (бт wurgdnuurg 
(kanon of psalms), Both words are Greek loanwords, deriving from 
комбу and wakpoo'*, The Armenians use the term Џи (kanon) 
not only for the various groups of psalms of the nocturnal ратова 
currens, but also for the series of hymns, the #шйлЁ ошро 
(kanon of treparia), of the Divine Office (ef infra). Likewise the 
Byzantine кома consists of the troparia attached to the nine odes of 
the orthros'®, and in the East-Syrian tradition the ganone are also 
refrains 2°, often consisting of non-biblical poetry, These troparia will 
occupy us later when we come to the evolution of the Armenian hymns. 
For the moment we will remain with the organization of the psalter 
in canones, 

The Armenian monastic psalmody (pss 1-147]?! is divided into 8 
kanons (jalinip), the Byzantine psalter is grouped into 20 кобитрата, 
the East-Syrians have 20 лае, and the \West-Syrians arranged the 


MCh H НїнєснмАМЫ, Hrmerische Grammatik. Erster Teil: Armenische Etymolagie 
(Leipzig 1897 Hildesheim, New York 1972}, p. 355, 376, 

19 For кауйу er. J. Mateos: Le Typicon de là Grande Église Ms, Saint-Croix a? 40, 
Хе verte. Introduction, texte critique, traduction er mores П (= Orientalia Chr. Analecta 
166, Rome 196531, p. 2209: Baumstark, Fesrhrevier. p. 71-72, 

S CE Mateos, Lelva-Sapra, p. 495: BAUMSTARK, Festhrevier, p. TU. 

** [n contrast to the other Eastern rites which include also the pss 148-150 
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psalms in 15 отару". These psalm units De the Armenian 8 
kanonak, the Byzantine 20 kathismata, the East-Syrian 20 hullale, and 
the West-Syriac 15 таттуша) are further subdivided. The Armenian 
kanon consists of 7 gapquyp (to which we refer as subsections), the 
Byzantine &kathisma of 36060177, the West-Syrian marmita of 4 бирле, 
the East-Syrian Aullala of 3 marmyata”*, All of these subdivisions of 
the psalter have the final Gloria patri in common with which each psalm 
unit is concluded, as the Byzantine добо and the Syriac зибћа indicate : 
боба and Subha are the incipit to the little doxology, the Gloria patri. 
The Armenian term for doxology is jumupubad[nb?*, which also 
points Lo the incipit of the doxology: sump бор (Gloria patri). Here 
isa chart of the Armenian, Byzantine, and Syrian division of the psalms 
and their respective terminology ^^ : 


ARMENIAN BYZANTINE EAST-SYRIAK WEST-STRIAN 
1551-147 pss |-| 5] pss 1-150 pss 1-150 
are divided into are grouped into are grouped inte Arc grouped into 
8 ане" 20 &atfismita 20 Jngdhale | 5 oam van 
а kanan has a Кина has а Леја has а marmita has 
Tata 3 дохт 3 omarearvata d $ubhe 


a gobar consists of adoxaconssts of — amarmaconsistsol a бета consists of 
Spssi+ dosology ^") I рез [+ дахојоку) 3 pss(-- doxology) 3 pss (+ doxology) 


hence a kanon has hence a Жийен has hence a Aula hes. Rence d nornita has 
3x 7 = 21 pies 3x 3 —9pst ix = pss 4x3 2 pss 


"CT BAUMSTARK, Ает Laus, p. 160; LL Mateos, Могае on the Syrian 
and Byzantine Psalter" (Oriental Institute, Rome, undated): Трем. "Athanase", р, 175- 
178. 

“* Also referred to as ттт cf. L. CLUGNET, Dictionnaire grec-Prangals dex потнх 
Htnrehques vn xg: dog: l'Église grecque (Paris 1895), р. 139; MATEOS. Lelpa-Sapra, 
n. 491. 

"7 Cf. Mateos, Lalva-Sapra, p. 491. 500, 

55 CT. ORMANEAN, [s 207. 

'"* For the Armenians were used: ORMAWEAN, p. 22017 and СОМУВЕАЊЕ, Rituale 
Armenorum, p. 446; for ihe Byzantine office: J Матов, "Моос ап the Byzantine 
Psalter” (Oriental Institute, Rome, undated); for the Syrians: J. Morirog; Chaldüisches 
Brewer Groinarivm des osteyrischen. Srundengebers überserzt und erläutert (Düsseldorf 
1961], p. 40-42; Mateos, Lelva-Sapra, p. 28-32, 44, 87-89, 1927. ЗОНЕ, 410-412: Toe, 
“Могае; IDEM, "Athanase", р. 175-176; BAUMSTARK, Могштна Cau, p. 156-160; 
оем, Fesmhresier, p. 70, 1481. 

ar ORMANEAN (p. 228; 132) informs us that each qampaj (subsection) is preceded 
by the aleluia (and that it concludes with the doxologsy). This 1s rather strange; | suspect 
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Мо consensus bas been reached so far with regard to the etymology 
Of дпртију. The word is spelled differently in Armenian documents ; 
улүмүнгү 28 пута 29. (perpe and ртерштиу 3 etc. Hanssens followed 
the Mechitarists when he suggested a Latin origin of the term: «се 
тог nest autre que le mot latin "copula £»*!, Conybeare thought of a 
Greek connection ` “gubfay or gobfay is explained by the Mechitarists 
as а transliteration of copula, though I believe it is from кф ноу??? 
Ormanean was of the opinion that the Armenian term derives from 
Hebrew 77. I am inclined to assume a possible Syriac origin : perhaps 
qnpuquy i$ connected with masas, — (selection) ^^. Already Adaryan 


that the preceding alleluia. originally concluded the psalmody (see ORMANEAN, р. 232) 
as does the Gloria parri sinee the alleluia is a very ancient ending of a. unt ol psalms, 
already present in Athanasius! De virginitate; cf Mateos, “Athanase, p. 075. Which 
ane (either the doxology or the alleluia) is the original Armenian ending for the group 
af psalms still needs to be investigated. Perhaps we have also to reckon with two different 
traditions which were subsequently merged, resulting thus in this duplication (alleluia + 
little doxology}. 

Cf 5. Amarunı Gel, "Шерали бте р О ут сина ут ја шї dif. 
deena fein (The Commentary on the Office by Step annos Siwnec'i), Атала (1915), p. 237; 
(1916), p. 407: qapaqery, Stwnec'i will be abbreviated as [ihn ни 1 [= 1915) 
and EP (— t916} 

29 (урык, “шїп ајот wide.” (Concerning the Night Office], p. 110, 
For Ojnec'i | use the Venice edition of 1833 тај ин [ийини шит [айп 
биналара» [8 fih p (Writings of the Philosopher Yavhannes of dein), which will be 
abbreviated as U montiregmn hha. 

** Both forms аге in the Armenian Lectionary; cE Renoux. Le codex аттетен II, 
p. 270, 278; Gonecs, "Билир Arpgog Elphghqunp" (De Officiis. Ecclesiae). in: 
UanbkoapnMbchp, p. 83, 84: gupwgwg. For the variations in spelling see also 
Н, ACARYAN, e CH dt guns pr usr (Armenian Erymological Dictionary) 
| (Erevan 19714, p; 569. The other volumes were published in 1973 = [Ту 1977 (= HT. 
[9784 = IV). [T am grateful to Archhiship Torkom Manoogian who gave me the precious 
volumes of Aéarvan while T was working on this article] 

МОМ. HANSSENS, Nature er genese de Foffice des marines (= Analecta Gregoriana 
52, Rome 1952), p. ИН. 

?? CowvBEARE, Rifugle Armenorum, p. 534, 


Ја ORMANEAN, p. 22620 Фори, пр uhr fr lippus prd url туш = un 
punt Sun шлш i бар de, рші Ві piran убити copia =- Gusti 


(Gublav which, as i seems tous, derived rather from the Hebrew word kétowla = boundary 
than from the Latin word copula). 

Ја As a matter of fact in the 9th. cent. commentary on the office, attributed to 
Giwargis of Arbela, we find (the plural form) мена associated with the recitation 
ofa psalm; cf. RK Н. CoNNOLIL Y, Anonymi ductors Expositio Officiorum Ecclesiae Georgia 
Arhbelensi vulga adscripta, accedit Abrahae bar Lipheh Interpretatio Officiorum (= CSCO 
64/25, 72/29 [= техен], 71/28, 76/32 [= телее) Louvain 1953-1954), p. 181: ... neos 
delectos (gubbaye] psalmos; p. 232 авио, Already Renoux had indicated this Syriac 
source, cf. ReNDUX, Le codex arménien IT, p. 180 (nate 16: erroneous page indication, 
not p. 187, but ГЕ). Yet there is some difficulty. in comparing the Sub cent, Armenian 
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had considered a relationship of the Armenian term with Syriac, He 
was convineed that the Armenian word is a Syriac loanword, as the 
ending particularly shows, although he had the same difficulty deter- 
mining the precise Syriac word from which the Armenian derives”. 
Our first witnesses for the дпрштшу stem both from the fifth century : 
Lazar P'’arpec (4377-3007) briefly alludes to it?*, and the Armenian 
Lectionary, which describes the Jerusalem liturgy of this period, provides 
us with greater detail about this liturgical term, The presence of the 
term in fifth century evidences rules out the possibility of a Latin 
origin of упршушу, In the Armenian Lectionary the term is used for 
a group of psalms which are recited during the vigil of Maunday 
Thursday". During this synaxis 5 gapym;p were recited each consisting 
of 3 psalms: be pum Ёр[ bphy ишйпишү прашу (et gobafa[v| de 
psaumes trois par trois)”®. This psalm unit of 3 pss finds its parallel 
in the Syriac organization of the psalms into a group of 3 pss”; 
in the Byzantine (hagiopolite) tradition, which derives from St. Sabas 
in the vicinity of Jerusalem, the боса consists as well of 3 реб“, 
The earliest witness for the division into 3 pss 15 De virginitate, 
attributed to Athanasius, where after 3 pss the alleluia is said *!, 


3. The division of the psalmody in the Armenian documents from the 
7th to ТОЙ cent. 


We know nothing about the earliest arrangement of the psalms in 


evidence (cf. mfra) with the 9th cent, anonymous. commentary: in the Armenian 
tradition gmpmgut became а terminus technicus for the subsection of the monasti 
psalmody (i.e. the recitation of the psalms in numerical order), whereas the Syriac evidence 
refers to gubbaye in the context of gale d-xahra (ie. the сате том vigil). As is well known, 
the cathedral vigil has no recitation of psalms in numerical order. Thus aga ped ip tf 
may indeed philologically be connected with the Syriac term, yet on the basis of 
comparative liturgy some difficulty remains. 

55 ACARYAN 1, р. 569, 

55 (CF Hacin, p. 149 (I owe this indication ta my student, КА, Barsamian), 
Наса, who is rather sparing with his references, does only give a number in 
brackets (204) after mentioning P'arpec'i which probably refers to p. 204 of the Venice 
edition from 1273 ог P'arpeci's History; cf. Насим, р. 406, 

* CF, RENOUX, Le codex arménien II, р. 270-273. 

38 Jud p. 270-273. For Good Friday the following indication is given (in only one 
Ms: Cog. Jerusalem 121):--- gnipurmufu. wubi g2r ишти (br рде FE is sad 
with a güubatay) 

* CT. Mateos, “Athanase”, p. 175-174. 

49 hid. p. 175 (n. 3). 

at phá. pl E73, 1746. 
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the Armenian Church, We only know that by the time of Yovhannés 
Ојпесл and Step'annos Siwnec'i, that is in the 7th to 8th century, 
the psalmody of the night office consisted of 7 gapquyp 29. The canones 
of the Synod of Dvin and the Џиббшршћтудјии (Oratio: Synodalis), 
which belong to the undisputed works of Ojnec'i (6507-728) **, do not 
mention the monastic psalmody with its subsections of 7 gepgajp. 
The reason for this silence could be a simple one: the organization of 
the psalter for the night office was not an issue which needed particular 
attention at the time of the Synod. In the document бидши рири 
Ернар (De Officiis Ecclesiae), attributed to Ojneci. we do find 
here and there some allusions to the arrangement of the monastic 
psalmody of the night office**, likewise in the Commentary on the 
Office*? of Step annos Siwnec i (6807-735)*". Both writings, the Exposi- 
tio of Stwneci and the De Officiis, show considerable affinity with 
each other. N, Potarean suggested that both works derive from a 
common source, He also pointed out that the De Officiis differs from 
Ojnec'i's other works in its linguistic style, implying thus. that it may 
not have been written by Ојпесл himself*’. Hac'uni always speaks of 
Pseudo-Ojnec'i when he discusses the content of this source, dating 
him in the 9th century **. He thinks that Pseudo-Ojnec'i's De Officiis 
is dependent on Siwnec's Expositio, in contrast to Potarean who 
considered the possibility of a third source from which both derive, 
With regard to the night and morning synaxis the De Officiis does not 
show structural differences from other works of Ојпесл, Hence we 
will not separate it [rom the other writings of Ојпесі in the present 
investigation of the night office. The discrepancies are only noticeable 
in the treatment of шршшу (sunrise office) which lies outside of our 
scope. 

Some serious doubts about Ojneci's authorship also arise with 


“2 cp Cuwgcg, "Виши биунриу bukakaunt" (De Officiis Ecclesiae) in: 
штите аир, p. 83. 84; ЗРАМЕСТ, "UP тј kk" (Commentary) L р. 237, 
362; II, p. 407, 

83 CT, M, POLAREAN, Zur Ова (Мететан Writers] (Jerusalem 1971), p. 98- 
101. | 

аа CT INEC i, шин а ширити ый в, D. 83. 84, 

*5 CE Swer, "Епеј" 1, p. 237, 362, П. р, 407. 

за CT POLAREAN, p. 112-113; see also ABELEAN, D 511-515: 2шришйши gpi 
qui ne una mg dn fd feb (CL — d. qu ) History af the Old Armenian Literature 
rane te 1346 Cem] (Venice 1897), р, 489-4]6 

"CE. POLAREAN, p. 99, 115 

ан Насим, p, 32-33, 198 pussi, 
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Ишин ојрбршифре dadne (Concerning the Night Office) which 1s inserted 
in the edition of the works of Ojneci**?. This very short description 
of the nightly office seems to belong to a later period than Ojnec'i, 
Siwneci, and even Xosrov Anjewaci, who lived in the 10th century 
and whose extensive commentary on the Armenian liturgy has come 
down to 052%. Anjewaci is particularly interested in explaining the 


риту (intercession), шпојћр (prayer), and йш шб (supplication) af 


the night office*', but he also comments on the recitation of the 
psalmody, the ulm шицбтијт (canon. of the psalter)^, mentioning 


that the psalms are arranged in 7 subsections (qmpqujp)** each of 


which concludes with a doxology 77, The short description of the night 
office in the edition of Ojnec'i's Works betrays signs of a later date 
than Anjewaci's remarks about the office of the night. Particularly 
the allusion to the андан 55 and the шүр — the latter are reserved 


for sundays and feasts*" — seem to reflect the liturgical practices of 


a later period than Xosrov Anjewacis Соттетшату of the 10th 
century, since not. even Xosrov mentions the Purgwerpg in his extensive 
Commentary on the office. The other reason for assuming a possibly 
later period is the explicit reference to the duimbugpnefo ОГ which 
neither Anjewaci nor Siwneci and Ojneci have anything to say. 
Here is this interesting passage about the recitation of the psalms and the 


ke Bren шупе ји 37 : ug bot үрүшү р (агар шу uhh .... Ба. Кој qnid p 
врте туш pu ppdpurslssfreh purpparnnil шй ur Japar roi (Now with the seven 
subsections [gmqupujip] the kanon is arranged ... and we sing?" the 
seven subsections [and] with а loud ringing voice the Капопавјих)““. 


+o win шотта {т р, p. 109-110, 

+0 Mospov ANIEWACT, tipp пр Anal ée iue Што hyl Book which is Called 
Commentary om ire Prawers] een [730 

*! hid, p. 9-129 (om the p р. УН, ай, éier 571, Fait, BEAT: on tlie поје p 
р. 2007, SOff, SETE, SOIT, 93, don об on ihe dung allia гр. 48. 57, 73, 87, 109). 

5? ш. p. 4-48. 

"3 рт, p. AM (cf. p. 43, 48) 

за а, p 41, 43, 44. 

“= The Јаник ap is the incipit ta [#шцшлр јин ваш (King of eternity), a chant 
which now is sung at the end of the night office: for the Cos = A jumped бази 
bi du ПА ef фијат p Zmtanmnmbbot H, Ehin s Harologton af 
ње hole Church of the Armenians | Herusalem 1955], p. Géi 167 ü am grateful 10 
Kh. Barsamian for this indication.) 

"op Шишта feh p, p. НО Фиш р ( Heralegian), p. 168-215. 
7 Cf note 56б. 

i Lit.- we shouni. 

" Por an explanation of hamburger cf. supra, notes 13-15 
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It could be that this short passage about the office of the night was 
actually written after the 10th century and that it later became attributed 
to Ojnec'i for reasons unknown to us. The allusions to the {#иншилрр, 
the wep, and the дайта seem to point to a later time than 
the 7th or even lOth centuries, 

Paul Ricaut, British Consul of Smyrna in the 17th century, wrote 
at the request of his sovereign an account of what he saw and heard in 
Smyrna about the Greeks and Armemans. Deriving some of his 
knowledge about the Armenian Church from hearsay, since he himself 
had never set foot beyond the boarder regions of Armenia, one may 
perhaps not rely too heavily on his curious statement that in his time 
"the whole psalter of David is read over every 24 hours" in the 
Armenian monasteries^" By the 17th century the psalmody was 
probably already reduced to the рыйлар bh (ie. the last opge 
of the seven subsections which constitute a kanon). 


d. The present remnant of the psalmody’ 


From the previous extensive recitation of the psalms in numerical 
order only the last, Le. the seventh subsection (oreqwy) of the kanon 
has survived, Yet not even this last subsection of psalms in sung in 
its entirety, but only the first verses of the first and the last verses of 
the last one of these psalms. These last verses are referred to ав Ach 
(alternation). | shall give an outline of the sequence of the дшар 
with its лры р, including also Ihe page indications of the Armenian 
horolagion (Lu äagbn р). 


Horalogion Tih subsection + and Doxology Tone 

(шен рур) (уши ита ут [ш + фији) (wenn fra ) (dal) 

pp 41:43 ps 34: 1-7 pe 35: 6-13 D | 
43-43 52: 1-3 54: 20h.24 i à 
45-47 70 - 1-6 TE: 11-19 > 3 
47.49 88 : 1-7 BH: 40-53 4 
30-3] И 1-6 105 ; 41-45 ү 3 
52-55 LIS АЈА [18 : 169-176 ” б 
53-55 145: 1-78 [47 : 12-20 " 7 
55-39 [rq 12 - 40-51 3 8 


ва P RAUT, The Presemt State of the Greek and Armenian Churches, Anno Christi 


1678 (London 1679), p. 407 

Si СР ORMANEAN, p. 226-232. (In my outline | have corrected the typographical errors 
in Ormancan by following the indications in the Armeman horologion and checking 
the psalm verses with the Armenian bible.) See alsa Низмамм, “Die Gesänge der 
armenischen Liturgie”, p. 100. 
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Il. THE CANTICLES (орбите јин р) AND THEIR INCLUSION IN THE NIGHT AND 
MORNING OFFICES kt В. Шіл the outline) 


By the canticles. the ogee or cantica of the OT and NT are meant. 
Some of the OT canticles became integrated into the Easter Vigil at 
а very сапу date in contrast to the NT canticles which were used 
later in the office, 

We have seen that in the Armenian tradition one OT canticle was 
attached to each kanon of psalms (cf. supra, chart). Since there аге 
B kanonk "? of psalms the canticles also became artificially grouped 
into 8 odes for the night office. There can be little doubt that the 
arrangement of the canticles into 8 odes for the mght office 18 a later 
development and not original. 

The. former presence^? of & canticles in the office of the night 
requires а brief look into the history of the canticles and the evolution 
of their inclusión into the office. 

Schneider's contribution on the Bibheal canticles 15 still the best 
and most detailed investigation about the odes PT A number of problems 
arise in connection with the cantica which Schneider has partially 
solved. He is undoubtedly right about the original place of the odes 
in the Easter vigil and that this vigil included only OT canticles 
and not those of the NT. I am less convinced about his theory that 
the Syrians arid Armenians always had 14 odes which later on became 
reduced to 9 odes through hagiopolite influence (ie. St. Sabas) via 
Byzantium. I do believe that we have to investigate anew the number 
of canticles, keeping in mind what meaning was originally attached 
io them, and for what purpose these canticles were used in the office, 
This perhaps will clarify why and how the OT canticles shifted in position 
within the offices from the cathedral vigil ** to either the night or 


57 CT notes 7-8. 

63 The canticles were replaced by hymnis (cf. infra). 

“Ch SCHNEIDER, "Oden". The author was particularly interested in the question 
of the number of the canticies and the problem of the different: versions of Dan 3, 
but Re also included liturgical data. МЕАКМЕ (The Cannes) listed the canticles-attached 


to the psalters of East and West, and Baumstark's various publications investigated che 


саписіех from a Titurgieal point of view. Нм КЕ survey (p. 143, 147-161, 166; 180-181, 
183-184, 190-191, 197, 207-218.ctc.) on the canticles has to he used with great caution 
His main importance lies in the valuable indications of Armenian sources. 

^5 With cathedral vigil (he synaxis of the faithful atthe early morning of Sundays 15 
meant. It commemorates the resurrection of Christ. Henze ils name? vigil of the resurrec- 
tion, office af the myrrhbearing women (myrophores) etc; cl Mateos, "Egéric" 
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morning office. The problem about the interrelationship between the 
original context of the canticles, their number and their varying 
place in the cathedral vigil, and the monastic night office or the morning 
synaxis, have not been adequately solved, It seems that the Armenian 
and East-Syrian evidence will shed new light on this difficult issue. 


1: The Armenian terminology, its first occurrence and present usage 


We find the earliest Armeman reference to an OT canticle — referred 
Lo aS ор йа (benediction, praise. carnticle) in the Armenian 
Lectionary of the first half of the Sth century. Opinii with the 
meaning of canticus occurs twice, both times referring to the canticle 
of Dan 3 in connection with the OT readings at the vigil of Easter 
and Epiphany pn". In the Easter vigil the 12th and last reading is Dan 


^ 


3, 1-33, followed by the canticle of Dan 3: "While the canticle 
(мар те B fui) is sung?" at midnight ... 7^9. At the vigil of Epiphany the 
indication is quite similar: The llth and last reading is again Dan 
3, 1-35", then the canticle is sung: "While they sing?" the canticle 
(аир и? fii) 7... Yet very likely not only was Dan 3 considered a 
canüicle, but also the canticus of Moses, Ex 15, Li, which: tollows 
the reading of Exodus 14, 24117, because it is explicitly said that 
the first verse of Ex 15 should be used as responsory (mpg) 78, 

In the present Armenian horologion the cantica of Ex 15 and Dan 3 
are also called ој тј feb 7. Moreover the canticle of Zachariah 
(Lk 1, ӨВ.) is referred to as опір, whereas the Magnificat is 


= The vigil of Epiphany ze patterned afler the Easter vigil. 

"бош (htc ce soit undoubtedly: has. bere che meaning of "Is sung”. Also in 
the Byzantine liturgy Adyzı often has the meaning of “he sings”. 

‘CCT RENOUN, Le codex orménien ПИ, p. 306 

на и has here the meaning of "they sine”: СЕ тиме 67, 

"CL REKOM. Le codex armenemn HH, p. 214, Renoux renders шн preteens О ela both 
limes with Aene (p, 214, 300), Tt would be better, however, to translate qt with гн, 
distinguishing thus the biblical canticle( un gale (9 fub) from the фраг {эштиг у, 
which later on replaced the biblical odes det. fra). 

71 Ex 14 is the 5th reading of Easter according to the Armenian Lectionary (cf. 
Renoux, Le codex erno IL, p. 3) Also GRIGOR ARSARUNI UE та fr 
pid b pgneuróng | Consnentury on ihe Lectionary) (Venice 1964, p. 200-201]. gives. this 
passage as the Sth reading, and no: as the sch as Baumstark crroncousiy indicated inc tiis 
Comparative Zara. p 355. Jr the БО. reading in the Byzantine rite; ct MATEOS. 
Typicon |, p. 329: A. KsrazEFF. "La lecture de l'ancien et du nouveau testament dans le 
rite byzantin^, Lag priere des dures (= Lex Orandi 35; Paris 19631, p.218 

7 CF Rrsovx; Ee codex arménien И, p. 201 

ж майшппр (Атене тата. p. 127. 218 
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called &mg {chani and the canticle of Simeon unoldp (praver) ^. Is 
this difference in terminology significant or irrelevant? At lirst glance 
the reason for this differentiation seems a rather simple one : Whenever 
the incipit of a canticle consists of the verb arched, then the canticle 
15 called өр и рар. The canticle of Ex 15.1 for example begins with 
gpihkuaa с Dan 3.2611. and 3,52, (= the canticles of Azarias 
and the Three Youths) with оре иу ku -x and the canticle of Zachariah 
(Lk I, 68fT) with ар шу mbp =, whereas the Magnificat (Lk 1, 46100 
starts with äng nal апа the canticle of Simeon (Lk 2.29ff) 
with wpp шрдаш и 75 ... Yet there could be some profounder reason 
for the consistency of calling the OT canticles орбиту fair and the 
inconsistency in terminology with regard to the NT canticles. It seems 
as if there 1s a certain tendency to reserve the term for the OT 
cantica which perhaps is directly correlated with the history of the 
inclusion of the canticles in the Christian East: originally only OT 
cantica formed part of the office, the NT canticles were inserted later. 
The East-Syrians, for example, һауе no NT canticles, and very likely 
also the Armenians once used only the cantica from the OT. 

Another reference in the Armenian horologion deserves some atten- 
tion. The heading for the Gloria in excelsis is: ори ји mag omn 78, 
which can be rendered either as praise of the morning ог canticle ој the 
morning, In the later West-Syrian appendices to the psalter the Gloria 
in excelsis is often listed among the NT canticles””. Thus the presence 
of the term in the Armenian Horologion could point ta some connec- 
uons with the later West-Syrian office. Yet this agreement. between 
the West-Syrians and the Armenians should perhaps not be overrated, 
Moreover it is probably better to render ар те Ré штит. in this 
context by praise of the morning. 

From what we have seen so far we can conclude that the Armenian 
term opha ји и refers to the biblical odes. The OT cantica are invariably 
named ол лр, and only with the NT canticles do we observe 
some inconsistency. There is thus a tendency to reserve юрт hb for 
the odes of the OT. This tendency points perhaps to the Origins 
of the biblical odes in the context of the office in the Christian East: 
originally only OT canticles were used in the night and morning 
offices. 


~ 
a 


ES 


? Фра, p. 235, 2 
"7 Ae p. 127, 21 
"P а. p ATi 

7 Forthe Syriac tradition cf, MEARNS, The Сантећи, p. 28, 44-46: el. Giro, note L59. 
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2. The evolution af the use of the canticles in the affices of the second 
half of the night dll morning 


Schneider has convincingly demonstrated that the OT canticles 
were originally imbedded in the OT readings of the Easter vigil "*. 
He has also shown that the use of NT canticles in the night and 
morning office is of a later date '", What has not been investigated so far 
is how these biblical odes apparently moved first from the Easter vigil 
to the cathedral vigil on Sunday morning and then into the daily 
offices of either the night or the morning. In order to clarify the 
presence of the OT cantica in connection with the monastic psalmody 
in the Armenian night office (and some NT canticles in the morning 
office) it is necessary to briefly unfold the process of integrating the 
cantica into the offices of the second half of the night till the morning. 

The custom of singing OT canticles in the context of the Easter 
celebration is very 01459. From an Easter homily by Melito of Sardis 
(2nd cent.) we know that part of Exodus was read during the celebration 
of the Lord's resurrection®'. Hippolytus (3rd cent.) tells us that the 
canticle of Moses is chanted, and Athanasius mentions that Dan 3 
is read and the canticle of the Three Youths sung after the reading**. 
Probably soon other canticles also, for example the other canticle 
of Moses (Deut 22), were chanted during the solemn celebration of 
the feast of resurrection **, It seems then that from the second century 
onward some OT odes were used for the vearly anamnesis of the Lord's 
resurrection *^. The Easter vigil thus appears as the original Sitz im 
Leben of the biblical odes*®* which were chanted in connection with 
the OT readings**. The original function of these OT cantica was to 
solemnize the anamnetic character of the feast of Easter. Given the 
original paschal character of the OT odes it 15 not surprising lo see 


"н SCHNEIDER, "Oden, р. 37-42: see also BAUMSTARK, Nocturna Laws, p 175 

™ SCHNEIDER; "Oden". p. ABIT, 52. The Magnificat, for example, 1$ attested Io 
the first time in a Western source of the Sth cent, The canticle of Simeon (Nunc dt) 
occurs in vespers for the first time in the Apostolic Constitutions VIT, 48, 4; BAUMSTARR. 
Comparative Liturgy, р. 36. 

50 CT SCHREIER, “Oden”, p. 30ff. 

81 Hie, D. 27, 

8* Abel po 47-38. 

"a (ett. р. 39 

"^ Thil, p. 42. 

83 Ind, p. 4l; see also BAUMSTARK, Machen Los qe 175. 183 

ze CT Baumsiaak, Nocturna Laws. p. 173 and 5ЁГ. 
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that these odes:also found their way into the other commemoration 
of the Lord's resurrection, namely the cathedral vigil of Sunday 
morning where the odes are also comiected. with the reading material. 
Through the famous witness of Egeria, a pilgrim nun from the West 
who visited the holy places of Jerusalem, we know that in the second 
half of the 4th century the feast of resurrection was commemorated 
every Sunday morning with a special vigil *".. The main part of this 
service consisted of 3 cantieles or psalms**, the burning of incense, 
combined with the reading of the (passion and) resurrection. Mateos 
persuasively interpreted the 3 canticles or psalms as representing the 
3 days of Christ in the tomb, and the burning of incense as referring 
to the myrophores who went to the tomb early in the morning**, 
This “resurrection office” which originated in Jerusalem very soon 
spread throughout Christendom, and the Armenians also integrated 
this cathedral vigil into their office, Now it forms the first part of their 
Sunday morning office, The utle of the Armenian morning office 
clearly refers to its Easter character: Ordo of the common prayer 
of the morning time which is celebrated with regard to the Son af Gad 
whe appeared to the myrrhbearing [women] (bung mr np H fili Zurumpurlurg 
штој ju иий тпк d'aidaik, пр Dag pfe |' дийп Йй Штипу, пр Ёт 
Equi, fugurglphgh) and slightly later right before the reading of the 
gospel of resurrection again: Chant of the gospel of the myrrhbearing 
[women] (dig ашро utm urpurlifir) 99. 

The various rites apparently integrated the OT canticles of the Easter 
vigil into this other commemorative vigil which was celebrated every 
Sunday very early in the morning”', sometimes substituting for the OT 
canticles 3 psalms. We can hypothetically say: as the OT odes of the 
yearly Easter vigil were closely associated with the paschal reading 
material, so likewise did the OT canticles of the Sunday morning vigil 
became closely connected with the reading of the gospel af resurrection, 
The OT canticles served in both cases — in the yearly celebration of 
the resurrection as also in the office of the myrophores of every 


*' (CT Mateos, "Epérie , р. 28911 29611. 

EE fiel. p. 289 ; Le тог psalmi ... est F'equivalent ge vmm, er pent so appliquer autanr 
d odes psaumes qua des caniques пороти, 

но на, p. 289-292, 296-209. 

** Cf. churdaig p (Harclagion), p. 217, 244. 

au СЕ. Marios. “Еретіе p. 302:310 (especially р. 3073. 
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Sunday morning — to highlight the paschal character of these two 
vigils. 

Yet before very long these OT canticles moved from the peariy 
Easter vigil and weekly resurrection vigil every Sunday to the daily 
office of either the night or the morning, In this process; however, 
the canticles slowly lost their original anamnetie function, and also 
new canticles, and in particular those of the NT, which had nothing 
to do with the theme of resurrection, were added to the OT canticles 
(which probably consisted of the canticles of Moses [Ex 15], of 
Azarias, and the Three Youths [Dan 2177. Thus the canticles were 
slowly removed from their original context, the paschal reading material, 
and predominantly attached to the monastic psalmody of the night, 
but also divided between the night and morning office. This shift 
of the canticles is intimately connected with the disintegration of the 
cathedral vigil of resurrection: Once the very centre of this vigil, 
the gospel reading, was dropped, then the canticles moved either to 
the night and / or morning office. But there was another factor which 
became crucial in this shift of the canticles, and that was the combined 
office on Sundays (of the night, the vigil and the morning) as we 
will see. Let us summarize in a chart what we have said so far. 


THEORY ON THE SHIFT IN PLACE OF THE OT CANTICLES 


Original Siz bm Leben of the canticles 
in the yearly EASTER VIGIL: 
— OT canticles commemorate 
the mystery of Pascha every. pear 
the canticles are closely connected 
with the OT reading 


| 


in the week/y CATHEDRAL VIGIL 
OF RESURRECTION ON SUNDAYS: 
OT canticles reflect 
the mystery of Pascha every Sunday 
— the 3 canticles are sung in connection 
with the gospel af resurrection 


| 


"7 For the pecolariies of Dan 3 et fra. 
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in the айу NIGHT OR MORNING OFFICE: 
the canticles lose their original purpose, 
e, the Easter anamnésis 
they-are now attached to the psalmedy (of the night) 
Le. as conclusion of the psalmodia currens 
- or beginning of the morning effice 
additional canticles are added (including those of the NT) 


The following questions and considerations arise [rom this hypothesis- 

1. What facilitated the process of shifting the canticles to either. the night ог 
morning office? 

. How did the different rites (cf. East and West) follow this general pattern? 
The problem of the number of canticles is secondary and subordinated to this 
general evolution. Hence we cannot begin with the question of how many 
canticles originally existed. Once the canticles moved ro the daily office, the 
number of the сати је became expanded, and NT canticles also were added 
then, 


tad P 


The process of shifting the canticles from the cathedral vigil either 
to the monastic night or morning office was facilitated by the wide- 
spread custom of joining the night office to the morning synaxis. 
Thus on Sundays the vigil of the second half of the night till the 
morning consists of: 1. the office of the night, 2. the cathedral vigil 
of hagiopolite origin, 3. the morning office?*. These offices, which 
differ considerably from each other in character and purpose, were 
often joined together. The night office is a monastic synaxis, 15 main 
content 15 the recitation of the psalms in numerical order +. The resurrec- 
поп office is a cathedral vigil, из core comprises 3 psalms or 3 eantieles 
combined with the gospel of resurrection", and the morning office 
consists of. selected psalms which include ps 50 or 62 (or both} and 
pss 148-130 with the Gloria in excelsis "*. 

эз "This is the case with the Armenians as the Tih-Bth cent: evidence of Omeci 
and Srwneci indirectly proves ; the canticle Dan J is sung in the daily. morning. office 
(шапат етш); only on Sundays is this OT canticle followed by the Magnificat 
In Ojneci and Siwneci these two canticles of the татту office are on Sundays 
listed among the night office (арорат), together with other elements which 
are characteristic for the morning synaxis like pss 50 + 148-150 and the Gloria 
in excelsis; cf, Ojneci, “Gurqage lnopgurg Ellagkgeng" (De Officiis Ecclesiae) in: 
ШИшшЁйщппт heb p, p. 85-86, Siwnec'i, “U Elie Här (Commentary) IL p. 409- 
410. For the Byzantine and Syrian rite ef. L Mateos, "Ouelques problemes de l'orthros 
byzantin", Proche Orient Chrétien 1E (1960), p. (17-35) 201-220: Рем,  Lefva-apra, 
Трем, "Les matines”. 

A воі study ef the origins is provided by Mateos, “Athanase™. 

USQUE MATkos, “Epere, р. 288-2092, 296, 3202-310, 

6 Cf sthe following comiributions of Mateos. Е отсе divin”: LetresSapra; "Les 
matines and "Quelques problemes " 
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Here is a chart of the respective offices with their proper names in 
the Armenian, Syrian, and Byzantine rite, including also the main 
content of these offices which are often joined together: 


Sunday office : ARMENIA (East-1 Syria BYZANTIUM®? main content! 
night office gola his lefya HEGOWUKTIKÖY ` monastie psal- 
joined with mody 
cathedral vigil Јаре ју ?* gale d'Zara "7 resucrection- 3 canücles (ог 3 
and the office t pss} gospel of re- 
surrectiorn 
morning office ronn om Gaal proper} HID ópüpog (proper) pss 50 (62). 148- 
150 
Gloria im cxecl- 
515 143 


The canticles which originally belonged to the lesson of the cathedral 
vigil with its paschal character could, in a combined office, move 
easily either to the night office, becoming thus attached to the monastic 
psalmody (as was very often the case), or shift to the opening of the 
morning office, or even be divided between the night and morning 
office once the cathedral vigil of resurrection disintegrated. Once this 
step was Laken, it then became easy to increase the number of canticles, 
as for the example the Byzantines did; they augmented the canticles 
to 9 odes (3+ 3 + 3), placing them after the gospel!??, whereas the 


97 The so-called orthros of Sundays consists of the old midnight office, the cathedral 
vigil, and erras proper; ct. Matos, "Quelques problemes”, p. 201-220. 

** Lit: [office] of the myraphores which now farms part of алшын айр (morning 
aifice) cf. «алаша p (Horologion p. 217-256 

99 Lit, : ches of the vigil; for a study cf. Mateos, "Les matines" ` Трем, Геба Sapra, 
p. 423-43. 

190 Mo special name is given to this part of the office; for a study cf Mateos, 
“Quelgues problemes", p. 201-220. 

"DI The Chaldeans place ps 50 after pss 148-1505 cf Mateos, ^L'offiec divin", p. 265; 
LelyasSapra, p. 382-393 (on feasts is ps 50 omitted). 

"= Far the various combinations of the odes and the gospel in the Byzantine tradition 
cf. МАТЕО. "Quelques problemes", p. 212-215; О. BERTOSIERE, The Historical Develop- 
ient af the Easter Pin asd Related Services In she Greek. Church (= Orientalia Chr. 
Analecta 193, Rome 1972), p. 77-78; R. Zrarass, Die Schrifilesung im Kathedraloffiziue 
Jerusalems {= Liturgiewiss. Quellen ш. Forschungen 48, Minster 1968), p 120, 125- 
127. For a comparison with the Syriac tradition (in particular Tikrit) ch, Mateos, "Les 
matines", p. 70-71. For the cantictes in the Byzantine Office see also О. STRUNA, "The 
Byzantine Office at Hagia Sophia”, Dumbarton Oaks Papers 9-10 (1955-1956), p. 175-202: 
і, Венмнакто, "Der Ausfall der 2. Ode im Byzantinischen Neunodenkanon™ in: 
Th. MICHELS (ед. |, Memesi Fesesehreift für A. Rofrscher (Salzburg. [959), p. 91-101: 
|. Матео, "Мага Cantica s. Scripturae in matutino. ( grrhros) hyzantino" (Oriental 
Institute, Rome, undated]. 
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East-Syrians retained 3 OT canticles, attaching them to the monastic 
psalmody of fefya to form the last Аай (21) '9?*, What the Armenians 
did is very interesting. First of all they preserved the cathedral vigil 
in its pristine paschal character; and only with the canticles can we 
observe some secondary developments. At the end of the 7th century 
they still seem to have kept 3 canticles, but the first canticle had 
become attached to the monastic psalmody of the night and varied 
with the variable canon of psalms cach might. Thus eventually several 
canticles were used, but the combined Sunday office (night office, 
vigil of resurrection, morning office) still retained 3 canticles altogether : 
| variable ode joined to each canon of the monastic psalmody in 
[рәр (night office), 2 fixed canticles before the gospel of resurrec- 
поп! However, the original paschal character of the canticles was 
lost when the Armenians integrated a NT cantiele, the Magnificat !"®, 
and later on even the canticles of Zachariah and Simeon, forming 
thus a new triad of NT canticles over against the much older triad 
of OT odes. In a new chart the distribution of the canticles in the 
combined office of Sunday would look like this : 


combined 
Sunday office - ARMENIA EAST-SYRIA BYZANTIUM 
night office monastic psalmade : monastic psalma«dy monaste — psal- 
| kanon of pss mady 
+ | vartable сапис1е + 3 OT canticles 
cathedral vigil 2 fixed cantieles A pss 
+ gospel af resurrection (gospel suppressed] "^ -+ gospel of re- 
surrection 
morning office pss af the morning pes ol the morning ps 30 
9Sodes(3-4: 3-3) 
pss 149-150 


јаз Thé East-Syrian psalter consists of 20 Aule (cf. supra) to which they have 
added 3 OT canticles as a last лой (by Mateos referred to as пи и 2/0; cf. MATEOS 
Lelya-Sapra, p. 31-32, 121-123, 137, 182-183. 230. 236, 338, 400, 403, 404, 414, 424-425, 
434-435, 456. 

104 {СГ Cy. WiSEEER, "Zur Geschichte des armenischen Gotteschenstes im Hinblick aut 
den in mehreren Wellen erfolgten griechischen. Einfluss’, Orion Christianis 58 (1974). 
p. 167-169; Mateos, "Egérie", p. 303, 307: Трем, "Quelques problemes ". p. 217-218. 

198 CE text lo note 158, 

"re The pospel reading is still preserved for example in the vigil of Good Friday 
(the cathedral vigil is hidden in the Ard тате ћи cf. Mateos, "Les differentes especes 
de vigiles dans le rite chaldeen”, Orientalia: Chr, Periodica 27 (1961), р. 58-59; Inem, 
"Egérié “ур. 303: Трем. "Les matines”, p. 70-71. 
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This structural outline will now make it easier to follow the descrip- 
lion of the probable historical development of this process in the 
East-Svrian, Armenian, and Byzantine Sunday office. Since the canticles 
formed an essential part of the Easter anamnesis at the cathedral vigil 
on Sunday morning we could say with good reason that the shift 
in place of the odes also mirrors to some extent the disintegration of 
the cathedral vigil with its paschal character. 


Fhe use of the canticles in the East-Syrian office af даје d-Sahra 
and lelva 


From а 9th cent. commentary, érroneously attributed to Giwargis 
af Arbela '*, we know that the cathedral vigil (gale Zohra) originally 
consisted ol 3 canticles!"* : Ex 15: 1-20, Deut 32: 1-43, and Is 42: 
[0-13 + 45: RIIT which now form the last hullala. These canticles 
were divided into 3 marmyvata''", thus referring to the older division 
of the psalms into marmyata! ! *. Since the OT canticles form the very 
core of the Easter vigil, it is obvious that the structure of gale d-Sahra 
with its 3 canticles derives from the Easter vigil !!?, 

Already at the time of Pseudo-Giwargis there was a tendency to 
attach the 3 canticles to the monastic. psalmody of lelva (night office). 
Thus the 3 odes form the last таттна of the psalter (later called 
hullala |21]! *. On high feasts the entire psalter was recited during 


CT el of Сомон Expositio: for the dating of the document 1 fallow SH. 
(AMMO, Lo dtricture de Ja messe ehialdéenme de début seu d Fetaphbare; Ende Arstorigue 
(= Oriemalia Chr. Analecta 207, Rome 1979), p, 49-90. 

UP CT Mateos, Lelva-Sapra, p. 31-33, 42443) (see abso 400, 404; 434). Pseudo- 
Ciwargis mentions several times the structure of gale а- сена whereby he also alludes 
to the 5 eumicles; ch Matos, op. cp. p.414. 

UP Hug. р. 424-425, 431 (n. 27 Perhaps Dan 3 was-onee the third eanticle and 
not the passages of Isaiah, oi ite, Ie dI НЫЛА + 43:8 is characteristie for the Syriac 
tradition def, BAUMSEARR, Nechirie Lass; p. БЕТТЕМ, Fesibrevier, p. 34); the Byzantines 
do not use this.canticle, whereas the Armenians took ij over through Syrian influence, 
ittaching it to kinar 7 ol the кайнат currens in the night office. c£ sepa, 

LT The rst oaraura consists of Ex 15i 120 combined with Es 47510-1424 4578, Ihe 
second meret of Den 3221-205, and the third арша of Deut 22:21945 Each 
camticle has a genane (responsorium) Which seems to be very old: ef. Mateos: derw- 
Sopra, р. 31-32, 398-400, 414. 424-425 

(7 Previously the psalter was divided Into 10 marswata, then into ПО на ај. whereby 
the cantscles form: the Jost fidele which Mateos calls Aula 24: ef Mateos, dolra- 
Жапа, p. 123,31 0-41 1: 

UT hid, p. ЖМ АТА, 424 

LUN Are р. 31-32 
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lelya, concluding with hulala 21 which was sung more solemnly by 
interspersing the canticles with responsories. (ganone)''*, Moreover 
the 3 canticles were sung upon the bema''* which also points to the 
fact that this last Амаа originally belonged to gale Zohra ^ ^, During 
the 9th century the gospel of resurrection was no longer read after 
the 3 odes, Thüs only the 3 odes are still poiting toward the Easter 
character of gale алға. Once the resurrection gospel was no longer 
read during gale d-Sahra and the canticles were appended as the last 
huliala [21] to the other Audlale (sections) of the psalter, this obviously 
reflected the total disintegration of the original gale d-sahra. The pre- 
viously independent cathedral vigil thus became Incorporated into 
the monastic office of the night (lelva) of which it now formed 
the last part! ' ^. | give the structure of the Sunday office (and that of 
great feasts} in a chart which may help to show more clearly the 
tendency to detach the 3 canticles from gale d-sahra and append them 
to the monastic psalmody of letya. 


LÜLYA; QALE 0-844 84, AND SAPRA AROUND THE OTH CENTURY TT 


older structure II? later structure '?^ 
(already present in Pstude-Giwargis) 





|, АЕРА L LEEFA [+ IL. gate sote 


monastic psalmodv : monastic psalmody 
variable Ам ај variable іе 


and ћи аа 21: 
3 canticles !?! 


IL QALE D-SAHRA 
fiuffata 21: 


3 canticles 


[the Gospel of resurrection [the Gospel of resurrection 
is no longer read] '** is no longer read] 


follawed by 
IT. SAFRA 


114 Hut. p 123. 403-404 (sec also p. 31-32, ЗАТЕ 

HS C R. Tarr. "Some Notes on the Bema in the East and West Syrian Traditions", 
Oriente Chr. Pariodica 34 (1968), p. 326-359 

he CT note 114. 

17 CT Mateos, Гега - Sagra, p. 424, 

118 thie. р. 29517, 403-406 

119 ыш p. 424. 431 (sec alse p. 404, 434); Pseudo-Giwargis alludes to this structure 
several times; ef. МАТЕОВ, ap. cir, p.00. 414. 

DIO Diet. р, 30]. 403-404, 410, 412-413, 424-425. 

127 ett po AH in: 6), 303-404, 

hee (CP note [06 
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Phe use of the canticles in the Armenian Sunday vigil (gholspagfhüs, 
Drgmpbsbe, uc om bei) 


The Armenians went а different way than the East-Syrians in regard 
to the cathedral resurrection office. (fugupbphg) with its canticles. In 
contrast to the East-Syrians they kept the cathedral vigil with its 
central gospel reading, connecting it with the morning office. The 
Armenians preserved the hagiopolite cathedral vigil in its purest form, 
which is tangibly visible in the gospel reading of the burial and resurrec- 
поп of Christ and the general paschal character of this office of the 
myrophiores (fugupbnhg). In the printed horologion the major part 
of the office of the myrophores became integrated into the morning 
office (шашашвш), forming the first part of this office !?*. 

Concerning the canticles, one variable canticle was attached to 
the varying group of psalms of the monastic night office (gfa&payıb), 
whereas. the 2 other canticles (eventually more than two} remained 
linked with the resurrection office with which the morning synaxis 
(wemeonkuwh) still begins on Sundays. This development was greatly 
Facilitated by the fact that the three different offices (monastic night 
office, cathedral vigil, morning office) were celebrated together on 
sundays. During the /th-&8th century the Armenians kept on Sundays 
a vigil probably of the second half of the night!?*, which included 


122 Even the erial mormng office {шташ илЁшЇР | came under the influence of the 
cathedral vigil as is demonstrated with 1.) the very title of the morning office (Orda af 
ihe common. prayer af the morning tme whieh js celebrated with regard to the San 
oi Ged, who appeared to the mrraphores риа рјн), and 2.) with the presence 
of the canticle Dan 3:26-88 which opens every morning svnaxis: cf. dudughpnp 
| ffarelagion), p. 217, 224 

124 And not of the emire night, despite the fact that Ојтесл urges the Armenians 
in two different documents to keep a ут of the entire night from Saturday evening 
till Sunday morning (cf. 7 ал ишта Тиј (Orato Synodalis] chap, X and "d ший 

ha sana ran {д fre” [= About ... Sunday] in: LU caren bie фури f facie p, p. 16-18, 108- 
106} The Tüth chapt. of the Orario Svoodelés has the following heading : Thar it is proper 
to perform om Sunday the vigil service аршаш моћ) ИЫ Шш инн [# рр, 
p. 8. The word quepguruparemohr consists of the preposition gei = "o", "as far", "till ^) 
and the composite noun ang (dawn, "day-break”) and ерлей seien, "office" A. 
Hence its literal translation is [noctureel] service ril dawa, The term occurs only once 
and is reserved for the Sunday vigi. Насам (р. 371 gives a useful survey on the 
different names for the offices. listing also the Armenian writers where the various terms 
occur. He does not mention пиши мтоћ, however, Here is the relevant passage 
inthe Greta Sysodalis (X) fas proper to Jenna (us dav [ne. Sunday] nor only 
with the Cheistan eucharet aud gd variety of food and untroubled rest. bur A Ze alen 
нео do gorompany Pe те (јер) win prayer, give dt fe very {ТРЕТ ratik 


THE ARMENIAN NIGHT OFFICE (И) 495 


the monastic office of the night (obksknanhb), the cathedral vigil 
(Irqughkphg) with its solemn anamnesis of the resurrection, and the 
synaxis of the morning (waweombwh), Once these three offices were 
joined together on Sundays, this vigil was simply called by the name 
with which the entire gathering began, namely арбуу (night office), 
because this vigil began when it was still night. Ojneci and Siwnec1 
include typical morning elements (such as pss 30 + 148-150, Gloria 
Far ibis night which dr Joe Sunday become qe Tiempo nf io, Chris resurrection oo 
and because af ris is proper to hope for [E] and expect H9] from Saterday evening ill the 
down of Sunday 2 (cf. Uambbuapnckkbie, p. 16, Then Ojneci continues his 


exhortation by quoting Mt 24:42 (ef, 25:13] and 26:41, including alse Lk 12: 35-37 
and Jesus’ own practice of praying throughout the might (ibid, p. 17-18). In another 


document of Ojnec i Tabou .. Sunday) we find the same admonition: ~- ff is proper for 
all Севан to. bold a vigil and waich (шр{]# тї fie, qnippe muli LP ЊЕ) fram. хаттау 
clening till Sundar morning ... Far those wha desire ro pass fme entire night fro 


Saturday evening (ll Sumday morning. with a vigil {дий йшй) and with prayers, ... hear 
ће dikenes af the incorporea! vigilauts-; a Sall, J do eor consider i8 a stall manter m 
gather evidence for what was sold hy us, For the inhabitants оў Jerusalem celebrate even 
te the present day the Sunday with a aighi vipi (уђу буни om summe fer pe) as wu 
commanded them ћу dames, their first patriarch, And I fave commanded the same Фу my 
[сонау]. to follow Aly command, ane hy apostelic decrees te лаб oneself. in cone 
miaice with the will of God .., Gbid., p. 102-103). From the Catholicos’ writings it ts clear 
that he a.) wished to establish such a vigil, bi that he expected not only the monks, 
but also the people to participate in this all might service. Yet the strongly exhortative 
character of his language as also its occurrence in two different documents seem to 
demonstrate how difficult the task was to have the clergy and the faithful in all parts 
of Armenia join in such an extensive service on every weekend, and to begin this vigil 
already on Saturday evening. If there had actually existed such an all night vigil then 
one might expect to find at least here and there some allusions to the structure or 
components of the office of the Grat half of the night, ie. the service from the evening 
till midnight. Yet it is a fact that all references to the Sunday vigil. and there are many, 
begin with the night office (јр pun hls) and end with the morning synaxis (паша Еш) 


Hence | am inclined to assume that it was actually a vigil of the second hall of 


the night which began with the monastic might office (gpd urb), included. th 
resurrection service (fuquuphphg) and ended with the morning office {шашгош Ёш). 
We may hypathetically conclude that the monks probably gathered Tor the night office 
some time around or after midnight and the faithful joined them well before dawn. 
We know from even much later evidence that the people did participate in such vigils. 
The British Consul of Smyrna in 1578 (whom we have already quoted, cf, note 607, 
tells us, for example, that the Armenians perform "most of their public Divine Service 


a. in the morning before day `. | have been greatly pleased to meet hundreds n 


Armenians ... about sun-rising, returning from ... church, wherein perhaps they had 
spent iwo hours before, not only on festival but on ordinary days of work; m like 
manner they are very devout on vigils to asis ..,"; el. Rau", Greek and Armenian 
Churches, p. 408: With regard to Ojneci's intention of establishing an all night vigil I 
would consider the possibility that Ojneci may have been as unsuccessful with this 
vigil as hc was with the practice of the prebaptismal anointing; cf, C. WINKLER, 
Das armenische Iniriationsrituale ... (= Orientalia Chr. Analecta. 217, Коте 1982), 
p. 396-401. 
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imm excelsis) 177 in their interpretation of the various parts of the Sunday 
office, which they call night office (рр). This means nothing 
else but that these offices were celebrated together on Sundays and 
that this vigil began when it was still dark. It may very well be that the 
Armenians had joined together these Sunday offices for pratical 
reasons long before the time of these two famous Armenian hierarchs, 
There is even the possibility that on Sundays this combined bigil 
(monastic night office, cathedral resurrection .office, and morning 
office proper) was celebrated as a unified office at a very early period. 
The ease with which the canticles moved from the cathedral vigil to 
the end of the night office (and/or the beginning of the morning office) 
would suggest a rather carly fusion of these three offices. | am quite 
aware that this may entail some far reaching implications for those 
who follow Mateos in his categorical separation of the night office 
[ram the morning synaxis. The history of the interrelationship between 
the midnight office, the all night vigil, the vigil of the second half of the 
night, and the morning gathering, as also the relationship between 
the Sunday and ferial office, is still an unsettled issue despite the 
welghty contributions of such masters in the liturgical field as Baum- 
stark, Mateos, and Hanssens ! *^, The Armenian structure of the offices 
holds great interest since they have preserved the structural transparency 
of their offices to a considerable extent, if one prescinds from the 
secondary accumulation of mediaeval hymns. The Armenian Sunday 
office before the end of the 7th century consisted of the following 
main elements, probably distributed as follows - 


Mats CONTENT OF THE SUNDAY Vic THESE THREE OFFICES COULD BE JOINED 
TOGETHER 


doxology + Invitatory | ) 7 
monastic psalmody (hard иштртиш) | = ghohpughà (night office) 
3 canticles (орёт Иер) 127 | 
gospel of resurrection ! ^? | 
pss 530 + 148-150 
Gloria in excelsis | 


= fequpEppg resurrection vigil) 


urrtarcouiE unir (morning office) 


"77 Cf note 93. Also Zenob Glak (Tih-Bih cent./date is disputed) mentions Dan 3 
as being part of the рл office; ch HAC UNI, p. E58. 

'75 CF. also H. Quecke’s subile discussion of the (coptic) night office, vigil, and 
marning synaxis in his study. Untersuchungen zum Kopnischen Stundengebet (= Publi- 
cation de l'Insutut Orientaliste de Louvain 3, Louvain 1970), p. 145-19]. 

H7 We will discuss ihe number and content of the-canticles later on. The present 
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However, at the time of Ојпесл and Siwnect (7th-8th cent.) the 
structural outline of the Sunday office already shows some significant 
changes. According to both writers the night office — that is what 
they call this vigil — consists on Sundays of ! ^? : 


mai content Joined affice refered to as пшр} 
дохојову 139 + invitatory '?' 
monastic psalmody and | = night office proper 


| canticle (probably variable) t+? Peg 
previously belonging structurally to the 


— 


2 (fixed) canticis H —c —— cathedral vigil, now | canticle is inti- 
gospel of resurrection mately linked with the psalmody 

pss 30 + 148-150 In i ff ЕТТ 

Gloria in:excslsis 135 morning office proper 


Armenian horologion has 3 pss after the canticles and before the gospel reading: 
These 3 psalms have strong paschal overtones. The relationship between the canticles 
and ihe 3 psalms requires а separate investigation in greater detail. Here T am touching 
upon the cathredral and morning office only insofar as is necessary t6 clarify the 
historical development of the presence of the canticles in the night office. 

128 The Armenians- still read also the burial account together with the resurrection; 
cl фине (Florologion), p. 24817 (= Mk 15-42-16: 8), 251IT (= Lk 23:50-24:12], 
2830 (= Ји 19:38-20:18): only the First of the gospels is restricted 10 the resurrection: 
ibid. p. 2481 (= Mt IR: 1-20) 

129. As was said already (cf. notes 93, 125-126), the content of all 3:0fhees is. listed 
under gfrspasghli (nigh office) in contrast to the printed horologion where the cathedral 
resurrection office (отш Бр) forms part of the morning office {шишип Еш, 

13? ined апа Siwnec do not comment on the doxology. bul the presence of the 
doxology can be presupposed; ch Winktea, "Armenian Night Olfice 17. 

cf Oste), "lamb? (Canon) ХХІ in: U'annbbagnmdpibp. p. 28; Трем, 
“Buququ hopgy Биреп" (De Officiis. Ecclesiae) in: Шш шчу рар, 
p. 82:83: Siw NECI, Ет: DÄ A " (Commentary) Т, p. 237, 381-362. 

2 CT биыкст, "@шдшдш Jungs Бир! (Ое Оспе Ecclesiae) in : Шанай 
Бити ин p, p. 83-84; Sıwnecn, "Ыт f fei (Commentary) I, р. 237, 362-363, 
П. p. 409. 

133 Cf брест, "Уши (Canon) XXIV in UambbagpocHhhp, p. 29; IDEM, 
“Guguru hunge Брит" (De Officiis Ecclesiae) in: [шитйширп f райр, p. 
Re: Ines. 7 ши} ++ mis шар" (About ... Sunday) in: Hab шарит: d bil р, 
p. 103; бекеси. "Wh ји“ (Commentary) L p. 238, 485, 489; П, p. 135-136, 
4]. 

CP бурын, “Burgurqe ишро Ыт” (De Officiis Ecclesiae). in; 
U'akinngpaddfuip: o 85-87; Sıwsech, "ЕШ тј hui (Commentary) 1. p. 489: 
Il, p. #12. 

ЈЕ For the structure of 1hese offices in the present horologion see chart at the 
end of this-article. 
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so by the end of the 7th century we have seen some important changes 
concluded : 

|l. The three offices of Sunday are referred to as one night office 
(ој ршву although it actually comprises the night office proper 
(арор), the resurrection vigil of the myrophores (pepwpbpfg), and 
the morning office (тато) 159, This vigil was called a night office 
probably because it began when it was still night, 

2. By the end of the 7th century the canticle had already become 
more closely connected with the monastic psalmody of the night, 
Ojnec'i and Siwnec'i interpret the 7 groups of psalms (gapqugp) of the 
night office as a symbol of the seven ages of the world and the canticle 
ав а sign of the eighth age of resurrection t+". Thus the canticles-are 
on one hand still poiting to the Easter anamnesis, which is impor- 
tant since this interpretation still mirrors the original close relation- 
ship of the canticles with the resurrection office (Fiywpkpbr). On the 
other hand the canticle has become explicitly connected with the nightly 
recitation of the psalms in numerical order "79. which could easily 
happen їп а composite office. That the canticle belongs now structurally 
to the psalmodia currens is proven by the fact that even the daily 
monastic psalmody of the night ends with a canticle. By the end 
of the seventh century this shift of the canticle, first from the 
cathedral vigil of Sundays to the psalmody of the sunday night 
office and then also to the ferial night office, was already completed. 
We can hypothetically reconstruct this shift without any major diffi- 
culty. Once the canticle was understood as forming part of the monastic 
psalmodia currens of the Sunday night office, it must have been tempting 
to attach a canticle also to the daily night office, Moreover, since 
a different group of psalms was recited every night, one could alsa 
vary the canticle and have a different canticle connected with each 
canon of psalms. This allowed the integration of a greater number 
of canticles, and thus the various canticles came to he attached to the 
К canons of psalms. Sometimes several shorter canticles were grouped 
together and then connected with one canon of the psairmodia currens! HB 


Län CT Cue, "B urgargu [upgra flank any” (De Officiis Ecclesiae] im: 
ит Еурит Mie, p. 85: Siwstci. “ЛЕЙ hu’ (Commentary) L p. 485, 

147 For Cuurcr ef. note 132; StwNECH, U Ehia fe hn (Commentary) I, p. 237, 
362-364; П, р, 407-408. | 

138 For INEC cf поје 132: брасс, "Ubu bali (Commentary) I, p- 362: 
|, р. 467, 

149 As for example Те 42-10-13 + 45:8 + Jonah 1:3-10 which are linked with the 
Tth canon of psalms (pss 106-18); cf supra survey on canon of pss  canticle. 
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or a lengthy canticle was divided in two '*", This process of first shifting 
and then expanding the number of canticles entailed a certain disintegra- 
uon of an important part of the resurrection. office, Thus it is по! 
surprising that the entire cathedral vigil could become absorbed into 
the mght office where. it now forms tts final part, as in East-Syria. 
In Armenia the cathedral vigil opens the morning synaxis. However, 
one of the canticles has moved to the night office of the monks, while 
the other two canticles remain connected with the cathedral office 
to which they belonged in the first place. Both groups of canticles, 
those-of the night office and those of the morning synaxis, were then 
expanded and new canticles (even those of the NT) added. 

Only if we keep in mind the original. purpose of the OT cantieles, 
namely to highlight the Easter solemnity, and how they slowly lost 
their primitive paschal character, will we be able to interpret adequately 
the development into the greater variety of the cantica in the different 
offices of the various rites of East and West. In the West also the 
canticles are the last remnant of the original cathedral resurrection 
vigil !*', This hypothesis, which we have explained in detail, has the 
advantage that it offers a plausible reason for the presence of the 
canticles first in the resurrection vigil of Sundays, then also in the 
night and morning offices of Sunday, and eventually also in the daily 
night and morning svnaxis. It seems also that the problem of the 
ereater number and variety of the canticles (which I consider а sub- 
ordinate one) is best explained by this theory. This process of the 
shift and increase of canticles was possible and even facilitated once 
the Sunday offices (of the second half of the mght tll morning) 
were celebrated together, and once the canticle became attached to 
the varying psalmody of the night office. This in turn lent itself to a 
greater variety of canticles and the consequent addition of new ones. 
With the disintegration af the cathedral vigil in particular once 
the resurrection gospel was dropped ! — the canticles were then attached 


140 Like the canticle of Moses, Deut 32:1-43 which was divided mto 3221-21, in 
the Armenian night office attached to the And canon of psalms (pss 15-35), and Deut 
312:22.43, connected with the 3rd canon of psalms (pss 36-54]; су. supra survey on 
canon of pss + canticle. 

14) Mateos’ survey on the-survival-of the cathedral vigil in the Western tradition 
ive, Ambrosian, Benedictine, and Roman Sunday office) and Baumstark’s study of 
the caniica-in Апаска Laus ip. 173-188) seem to confirm my hypothesis: for Mateos. 
see his article ""Egerie ;-p. МЕЦ 
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to the nightly psalmodia currens or/and the morning gathering. A chart 
may once more illustrate this process more clearly : 


monastic 
night office: psalmodia currens psalmodia currens 
ES T canicie[s) 
cathedral : 
vigil canticles gospel suppressed 
H gospel — (= disinterration. of = 
cuthedral vigil) . = 
morne салі] 
office : morning pss mornini pss 


Which canticles were original? The problem of Dan 3 


50 far we have tried to démonstrate the general law which governed 
the evolution of the inclusion of the canticles in the various offices 
held from the second half of the might to the morning. We have to 
come back to the question of which canticles formed part of the 
Various offices. 

We have seen already that the canticle of Ex 15:1-20 is first attested 
for the solemn commemoration of Jesus’ resurrection during the Easter 
night, Very likely Ex 15: 1-20 isthe first and oldest canticle used in the 
Easter vigil. Once the corpus of lessons for the yearly Easter vigil was 
expanded'^^, then Dan 3 was added to be sung after the reading 
from Daniel. 50 Ex 15 and Dan 3 are seemingly the oldest canticles 3; 
they are explicitly referred to in the Armenian Lectionary (cf. supra) !**. 
We have ta keep in mind that Dan 3 actually consists of two canticles 
in the Armenian lectionary: that of Azarias (3: 26-45) and of the 
Three Youths (3: 52-88; the numbering of the verses is that of the 
Armenian tradition). 


'*7 Far some stimulating reflections about Ihe lessons ct. G, Keersciwar, "Neue 
Arbeiten zur Geschichte des Ostergottesdienstes- 175, Jahrbuch für нер und Hrmnologie 
5 (1960). p. 75-79 | 

"CT BAUMSTARK. Nocturna Laus, p. 175: see also my motes above | 68, 70, 72. 80, 
EL 

C JE we can trust Haccunrs imdicanon (p. 158) then P'awesiog Buzand (who wrote 
an important history of the Armenkuns, covering the period of the Ach sent.) also wis 
familiar with the canticle of Dan 3 (mo precise reference is offered Бу Насип) 
Harun mentions (a1 the same page] also the Guda juura (таи) as A 
witness for Dan 3, This source wis erroneously attributed to Gregory the Uluminatear 
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It can be assumed that the presence of three canticles in the East-Syrian 
gale d-sahra (cathedral vigil of Sundays) reflects one of the oldest 
structures of the canticles in the Sunday commemoration of the resurrec- 
tion. The East-Syrians never used any canticles other than the 3 OT 
canticles, which originally formed an essential part of gale d-Sehra 
(cathedral vigil), then later became attached to the monastic psalmody 
of leiva (night office), These OT canticles which form the last Auffala 
of the recitation of psalms consist of : 

Ex 15; 1-21, the Easter canticle par excellence, combined with 
is 42: 10-13 + 43:8 (a canticle which 18 characteristic for the Syrians). 
and Deut 32 which is divided in two because of its length: Deut 
32:]-21* and 215-43. 

These 3 canticles constituted 3 петто: 

— Ex 1511-21 + Is 42:10-13 + 45:3 (= Ist marmira) 

- Deut 32: I-2]* (= Ind marmita) 

— Deut 32:21*-43 (= 3rd marmita t5, 

This organization and distribution of the cantica certainly does not 
reflect the original stratum. Two things stand out: 1) the distribution 
of the canticles seems artificial, 2) the absence of Dan 3. With regard 
to Dan 3 one could quite rightly object that some variety in the canticles 
has to be presupposed in the various regions of Christianity. Yet there 
is reason to assume that Dan 3 may base also been part of the original 
triad of canticles in the East-Syrian tradition, In order to facilitate 
the survey of the evidence I shall put the relevant data in a chart (р. 502) 
and then comment on it. 

газ Cr MATEOS Lelya-Sapra, р. 31-32. 121-123. 137, 182-183, 404, 414, 424-425 
ахи: BAUMSTARK, Моге Laus, p. 176-177. 

146 There are now 3 other canticles in addition to Dan 3, all from the МЕ: the 
Magnilieat (Lk 1:46:55), the canticle-of Zachariah (LE 1268-79), and of Simeon (Ek 
21:29-32): ef. WINKLER." Zur Geschichte”, p. 16%, Ad the time of Oynec i and Senec only 
the Magnificat was already added; ct, LUNCH, "liubnh" (Canon) XXIV in: 
аи нитрат райр, p. 29; Siwe, "Ula uii (Commentary) |, p. 238, 489. 
1. p. 135-136, 4И cf. infra; note 158. An Armenian harologion of Venice from | 898 
does not include the canticles of Zachariah and Simeon; ch А. RENGUN, "Les lectures 
quádragésimales du rite arménien”, REArn, «s 3 (1968). p. 24 (36). This horologron 
seemingly derives Pom 3 different manuscript tradition than the present dudughnp 

147 CT Mateos, Lehta-Sapra, p- 392-393; for the verses of Dan 3 «f. BAUMSTARK. 
Мети Lass, p. 176, 

тав Including also some Tests: cf, Matos, Турбе E, p. xxiexxirvz Hz p 83. ЧА, 
| 309-310 

155 CT Mateos, "Quelques peoblemes”, p. 201-220 

0 For the-variety of location of the gospel reading cf. note 102 

155 CI MATES, "Quelques problemes -p 31-32, 217-218. 
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General conclusions about Dan 3 


1. The presence of Dan 3 in three different rites is significant, 
as it is also significant that in two rites Dan 3 still is closely connected 
with the gospel reading. 

2. From this evidence we can infer that Dan 3 belongs to the 
oldest canticles used in the resurrection office in conjunction with 
the reading of the gospel (cl, Armenian testimony). Из presence in 
the morning office (sapra, orthros, but also arawotean) is a secondary 
development, closely connected with the disintegration of the cathedral 
resurrection vigil. 

3. The Easter character of Dan 3 is demonstrated moreover by 
the fact that in the East-Syrian and (old) Constantinopolitan office 
ihe use of this canticle is restricted by and large to Easter time 22. 
Dan 3 obviously was considered a festal chant and thus is absent 
in their ordinary daily morning office. Since the Armenians have 
preserved the cathedral resurrection vigil in its purest form, it i$ not 
surprising to see Dan 3 in every Sunday office of the myrophares 
(етар). Through the influence of this resurrection office Dan 3 
became part of the ferial morning office also (cf. chart on the evolution 
of the Armenian office at the end of this article), This is a secondary 
development. 

4. With the disintegration of the cathedral vigil in all Christian 
churches, the canticle moved to the morning office. Its place at the 
very beginning of the office, however, still points to the original 
location of the gospel, as for example in the (old) Constantinopolitan 
orthros, whereas in the sabaitic tradition only the gospel still indi- 
cates the original place of the canticle. 


The relationship between Dan 3 and the other canticles 


Since Dan 3 is present in three different rites in a paschal context'** 
and related to the reading of the gospel, it can ligitimately be concluded 
that Dan 3 is one of the oldest canticles, used to highlight the anamnesis 


132 [n Constantinople Dan 3 is also sung on some other high feasts; cl MATEOS, 
Fypicon 1, p. xxi, 5; IT, p. 9, 63, 67,83 

133 In the (old) Constantinopolitan and East-Syrian. morning office Dan 3 is. ne 
dominantly reserved for Easter time, For Armenia cf. note [23 and chart at the end 
of this article. 
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of the resurrection in the. cathedral vigil. We may also assume that 
Dan 3 formed part of the original triad of canticles in the East-Syrian 
quie d-5ahra (cathedral Sunday vigil), which probably comprised Ex 
[5: 1-21, Deut 32: 1-43, and Dan 3: 57-91. The canticle of Is 432: 10-13 + 
45:8 is apparently a later addition, peculiar to the Syrians ! ?*. 

The East-Syrians attached 3 canticles (in their /ater form consisting 
of: Ex 15, Deut 32. and Is 42: 10-13 + 45:8) as a unit to their psalmody 
of Zei (night office), whereas the old canticle, Dan 3, was kept for 
the festive morning office. The Armenians joined only one (variable) 
canticle to each canon of the variable psalmodia currens of the night 
office. Which are then the other two canticles in the original cathedral 
vigil of Armenia? One obviously is Dan 3. But where is the other 
canticle? Armema’s canticle from. Dan 3 is extremely long, more 
so than: in any other rite'**, It extends from verses 26 - 88, whereas 
in the (old) Constantinopolitan orthras Dan 3 is limited verses 57 - 88 
and in East-5yria to 37 - 91 (cf. supra: chart on Dan 3 + gospel). 
Armenian Dan 3 actually consists of rwe canticles: the ode of Azarias 
(Dan 3: 26-45) and the canticle of the Three Youths (Dan 3:52-88) !?*. 
Hence the 3 canticles of the original Armenian cathedral vigil were 
very likely the canticle of Moses (Ex 15:1-19), the canticle of Azarias 
(Dan 3:26-45); and the canticle of the Three Youths (Dan 52-88). 

In support of our theory we can refer to the Armenian Lectionary 
which reflects not only the Jerusalem liturgy of the early 5th century, 
but also из amalgamation with Armenia's own tradition, as the evolution 
of the Armenian troparion (мишић) in the Lectionary indicates (cf. 
next chapter). In the Armenian Lectionary we find in the Easter vigil 
the same three canticles (орбиту [ui p) of Moses (Ex 15), and the cantica 
of Azarias (Dan 3:26ff) and the Three Youths (Dan 3:52 00 ^" which 
are both imbedded in the reading of Dan 3 (cf. next chapter). This 
would prove once more fo whar extent the Armenian cathedra! vigil 
of resurrection, Le. the fiqwpbebg (myrophores) office, has retained 


52 CT BAUMSTARK,; Моста Laus; p, FRE) IDEM, Fesrrevier, p. 34: ef. suprà note 
OI 

ГА CT BAUMSTARK, Nocna Laus, p. E80. 

1e Both canticles have a very similar incipit; the canticle of Azarias begins. with: 
0 ішу Eu anne ја Ee or ease urpi {рл [= Dan 3:26) from which the vcanriele 
ol the Three Youths differs only very. Bitte: Оре шр bu гүм. mfp шиштетаве Saggi 
lang [8:352 cf. dndwghpp (Ноге ен), p. 218,221. 

137 CT ReNOUX, Le codex armesien IL, p. 304/305 (n. 223. 307 (n. 23); see also. my 
next chapt. on the evolution af the traparir. | 
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its pristine. paschal character, pointing at the same (me te its original 
model, the hagiopolite vigil with its paschal reading and 3 canticles, 

Armenia is not the only country where this resurrection office was 
adopted through the influence of Jerusalem. We find this Sunday 
vigil with its Easter anamnesis in all Christian traditions, Yet the 
magnificent structure of this edifice collapsed under the weight of 
other influences, and what we see now in the various rites are only 
the last remnants, like the canticle of the Three Youths which we 
findin nearly all nocturnal or morning services ; sometimes still connected 
with the gospel. Whenever we find a canticle before the gospel reading, 
as for example in the tradition of Tikrit, then it is a vestige of the 
original cathedral vigil with its combination: of the OT canticles and 
the reading. 

The Armenian usage of all christian rites, has preserved this resurree- 
tion office to the greatest extent, keeping both, the. canticles and the 
Easter message of the burial and resurrection of Christ. The Armenian 
Church obscured, however, the original transparency of structure and 
the meaning of this vigil when she added canticles of the NT to Dan 3, 
and when she began to model even the ferial morning office after the 
Sunday office. Already at the time of Ојпесл and Siwneci (Le. by 
the end of the 7th century) the canticles of Azarias and the Three 
Youths were sung not only at the beginning of the office of the 
myrophores, but also at the beginning of the ferial morning office, 
For the Sunday vigil a new canticle, the Magnificat, was added, clearly 
a secondary development, The lengthy argumentation about the Maani- 
fieat in both writers! ^" suggests that the NT canticle was a new 
acquisition whose presence still required justification 17". 


іа CL Mateos, "Les matines"; p. 70-71. 

Ian CL Сумесл, "Чшћли“ (Cat isi XXIV in: (Гиллвишттрте ји peip. p . 29; IDEM, 
"d шай un. el КОЛА (About „.. Sunday) im: Гашт [9 fu d p. 103; 
SIWNEC РЫ барб" (Commentary) I, p. 489; Il, p. 135-136, 410 

"5" Later the Magnificat was expanded to a triad of NI canticles. (Magnificat, 
Zachariah, Simeon, cf supra note 146), perhaps as 4 counterpart to the much older 
triad of GF canticles (Moses [Ex 15; TET], Azarias, Three Youths) We и ап additional 
triad of NT. canticles also in West-Syria tel. BauwsrARK, Fespbrevier, p. 31-32, 34); 
they infude the Magnificat, the Beatitudes (Mt 513-13} and the Greal Doxology 
(which developed out of Lk 2:14); cf. supra, texi to note 77. For the interesting 
textual variants of the Armenian Magnificat and the eanticle of Zachariah et ESAPALEAN 
(= Essabalian), "Ипра ћи у" (The Quotations) II. col. 28-29: IV, col. 342-343 and 
S. LvowNET, Les Өг неу de la version arménienne ct fe Diatessaron (= Biblica et 
Orientalia 13; Rome 1950); p. 167-171 ; Овмахвамир, 258-259, 
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1. THE DEVELOPMENT OF THE TROPARIA (шушы р) 
[cf. B. HT in the structural outline of the office] 


In order to understand the process of the evolution of these hymns 
(gu purfuip) and their integration into the Armenian office we have 
to include the history of the Armenian responsorium, the Agang, Our 
knowledge of the historical development of these pieces is extremely 
fragmentary '®® since neither the Igni nor the миниш have ever 
been investigated on the basis of comparative liturgy, J. Mateos has 
clarified the meaning of the Greek and Syriac terminology in regard 
to the various kinds of psalmody common in Palestine, Constantinople 
and East-Syria'®'. For the liturgy of Jerusalem during the 5th to 8th 
century we have the important studv of H. Leeb who investigated the 
nomenclature in the Georgian Lectionary '*?. I shall base my analysis 
of the terminology in the Sth century Armenian Lectionary on Renoux's 
edition of this hagiopolite document !**. 


19? The best treatment af both still is in ABEEEAN, p. 500-516. Ter-Mikathan does 
по deal with the алир at all, and his survey af the evolution of the purparljling 
is predominantly concerned with the discussion of authorship of individual hymas. 
The origins and earliest development of the марші (= 1ropalogion, тог hymna- 
rium) is not explained. Hac unt refers here and there to the түн and ушшш 
without however, giving a historical overview, Since he often interprets the Armenian 
evidence an the basis of the Latin breviary his study does not always reflect the genuine 
Armenian tradition. Baumstark was the only one to see with penetrating clarity the 
connections between the responsoria! psalmody and the “kanon” | Nicht minder bedenime- 
ball mirr unsere auf den respansarischert Psalmenvortrag zunickgehende Dickrungseat neg 
in der armenischen Liturgie hervor... (Fesibrevier, p. 72). For. the investigation af the 
texts of the hymns and the manuscript tradition of Éjmiacin and Venice cf. note 2: 
Valuable material about the later hymns can also be found in the precious catalogues 
edited by 1. Dasntan, Naupr-Caralog der armenischen Handschrifien in der Mechitaristen- 
Bibliothek zu Hien | (Vienna 1895), p. S24 fF (= the oldest manuscript of the zumal 
in the Vienna collection), 

MCE J Mateos, “La psalmodie: ses genres in his study, Lao с Бетон de {а 
parole daas. fa Werge Буталите. Etude historique (= Orientalia Chr, Analecta 191. 
Rome 1971), p. 7-26 and his superb treatment of Greek terminology in his Typicon IL, 
p. 279-329, and the Syriac nomenclature in his Lelya-Sapra; p. 485-502, See also the 
helpful contributions of В. Такт, The Great Entrance. 4 History of the Transfer of 
Gifts and ether Preanaphoral Rites af the Liturgy af St. Јорн Chrysostom (= Orientalia 
Chr. Analecta 200, Rome 19782); p. 83-108, 112-118, amd in particular his survey 
on the antiphonal psalmody in: "The Structural Analysis of Liturgical Units: Ап 
Essay in. Methodology", Worstip 52 (1978), p, 321-124; Baumstark, Nocturna Laus, 
p 124. 

^^! H Lees, Die Gesänge im Cemetmdegattesdieasi von Jerusalem Cran 3. hie A. Jahr- 
haderi) [= Wiener Beiträge zur Theologie 28, Vienna 1970]. 

‘Cf Renoux, Le codex armenien band IL. 
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For the discussion of the Armenian evidence we can limit ourselves 
кога very brief survey of the responsorial and antiphonal psalmody 
with their respective terms in Greek, Syriac, and Georgian, making 
use of the valuable studies of Baumstark, Mateos, and Leeb, on the 
basis of which we shall determine the meaning of the дле. Antiphonal 
psalmody !5* represents a later form of singing the psalms, developed 
from the responsorial psalmody. Baumstark suggested that the origins 
of the antiphons lie in the Aramaic speaking regions of Inner Syria In". 

The refrain in responsorial psalmody is always a psalm verse ën. 
in contrast to the antiphonal psalmody where the refrain can consist 
of а non-biblical composition (as it most often does in the East}, 
or the simple alleluia, or a short scriptural рћгазе 17, In antiphonal 
psalmody one (or 2 soloists) sing the psalm verses, and the people, 
who are divided into two choirs, respond alternately with a refrain 198, 
The little doxology (Gloria patri) concludes this type of psalmady, 
in contrast to the responsorial psalmody which ends with a psalm 
verse '?". In responsorial psalmody we have to distinguish two ways 
of executing the responsory. The psalm verse used as a responsory 
can either be sung in its entirety, or be limited to the last part, a 
pecularity of Constantinople. In the Hagia Sophia the responsory, 
which is referred to as mpoxeipevov, includes only the last part of the 
psalm verse, in contrast to Palestine where the entire verse is sung 
as the response which is called browedpe 7°, 

In antiphonal psalmody the non-scriptural composition, i.e. the liturgi- 
cal poetry, also has different names in the various rites. In Constantinople 
it is called troparion ! **; whereas in Palestine it is referred to as блакой 
and etwyos''*. The East-Syrian equivalents of the iroparion are the 
фапопа. the "onira, and the Леракта ' 7", The West-Syrian counterparts 
to the олако are the "enyamr and golo (of incense)! "* 


#9 CH Marcos, La celebration, p; 1306; Tart. "Structural Analysis", p. 321 (T 
C7 BAUMSTARKR. Nocturna Laus, p. 126 
"^ CF МАТЕО, Lar celéhrarion, p. 7-13: Tart, “Structural Analysis", p. 322. 
167 CT. Matos, La célébration, p. 15. 
$ The alrernaring af the refrain hy two choirs, who respond alternately to the soloist, 
is anliphonal psalmody, not the alternate singing of poate verses: cf MATEOS, La erlähre- 
Hon, p. 13; ТАРТ, “Structural Analysis”, p. 321-322; Leen, Die Cesdage, р 2240. 
169 CT TAET; Joe, eir: Mateos, La célébrarion, p. 7f. 
СЕ. Mareos, La céfébration, р. 7-13 
"(Té р. 15; 20. 
U bid. p. 15, 20, 21; 
UH qid, p. 15, 24; see also BAUMSTAKE, Frestbrevier, p. 70. 
U* CT Mateos. La céléhrarion, p. 20, 24; 
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The term fraparion could be adequately rendered by the Italian 
"ritarnello". The same is true of the term hepakta "7. since the root 
ОЁ rhs ad: js miro ture, to return) The олакођ as also the 
(West-Syrian) епрапа and the (East-Syrian) “отнш mean “response”. 
The West-Syrian dass and the East-Syrianr’tusos derive from 
the root exc fo answer, fo respond), including also in its derivative 
forms the connotations of "discourse", "aquaintance", "intimacy", 
intercourse”, 

The Armenian jgaepg has a similar etymology, болср is related to 
арар (consort, participant, companion) and both in turn are related 
to phy (united, joined; lap = union). The Aeang 179 or hon 15 thus 
a responsory which is accompanying or joined to the psalmody ' 77, 
The Armenian nomenclature shows thus some affinity with the Syriac 
"enyana and "опна. The idea of "joining", "adding" is also present in 
the Georgian dasdebell, the poetical strophe with which the psalmody 
(p salmuni) ts interspersed 478, 

We also find Greek loanwords in Synac, Armenian; and Georgian 
liturgical nomenclature for the psalmody, as for example the Syriac 
дапопа ^? (= Kewov) and estiken'®" етос, опупре). The latter 
also found из way into Armenia as пир, ше р{ртЁй, and штаттај 181, 
Greek loanwords are also clearly present in the Georgian Lectionary 
in the такоу and suk erong | 57, 

Originally these non-biblical refrains were a subordinate clement 
of the psalmody. With time, however, they assumed an increasing 
Importance and eventually caused the disintegration of the original 
nucleus, the. psalmody. The poetic compositions. gradually gained 
independence from their original context!**. This was the case with 


Irt del pe 15: 

ue This is the arthagraphy in Lazar P'arpee i. ct mfra. 

177 For further discussion cf. infra. 

U* CT LEER. Div Gesänge, p. 208, 274-275; passim: 

МАСЕ Mareos, La celebration, n. 24 

159. Biel, p 15; 20; ACaRYAN IV, p. 270, 

"PI Far the маглу in orthography of this loanword and ample discussion af 
itch, ACARYAN ТУ. р. 275-277: brief reference also in HÜpscHMANS, Armenische Gro, 
malik. р. 381. 

(SZ Cl Legg. Die Cresanse; n. 157 IT, 187-188, 193; 218-221, 223, 275. 

12 CE Mateos, La сеје ће, p 22-23; А. BAUMSTARK. Foor gexehichilichen Wer- 
den der riigi | Ecclesia Orans 10, Freiburg 1923). р. 109; СЕЊ, Die Gesaaygv. 
p. 2744 = explamatian Гог 
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the Armenian hymns (эшршшЁр} of the office, as we shall see!®* 
This evolution is reflected in the hepakta, "enyana, and dasdebeli on 
the one hand, and the опна and gale on the other. The main element 
of the fepakta, enyana and sasdebeli is still the psalmody, as the 
Georgian terminology especially makes evident (dasdebeli = addenda, 
whereas the poetry of the “ona and golo has assumed predominance 
over the psalmody '**. The philological analysis of (утрт pea = con- 
sors) implies that the Armenians originally understood the responsory 
аз а "companion" and "consort" to the psalmody. keeping thus a 
subtle balance between the psalmody and its responsory, This brings 
us to a closer investigation of the original function of the hyni pa. 


1; The history of the Kam pi 


The earliest evidence of the ртн 15 found in several 5th century 
documents, for example in the History of Lazar Р'агресі and in the 
Armeman Lectionary. Let us begin with an investigation of the latter 
document since it can shed light on P'arpec'i's evidence. The analysis 
of the usage of the term бтр 1n the 5th century Armenian Lectionary 
brought me to the unexpected conclusion that already by the beginning 
of the 3th century the term (утају does nol mean only the responsory 
of the psalmody, but the non-scriptural refrains of the canticles-as well, 
This may lead to a modification of Mateos’ rigid distinction between the 
psalm responsory, which he reserved for the responsorial psalmody, 
and the non-scriptural refrain (ie. the troparion, hypakoe, `епүйна, 
onila, fepakta), which Mateos considered to be restricted to antiphonal 
psalmody. The Armenian usage of (gm does not allow us to make 
too sharp a distinction between the тїр with its meaning of a 
responsory in connection with the psalmody and the лр} as а 
non-scriptural refrain of the canticles. Later on this non-scriptural 
poetry will be called дирин (1rüparion), as we will see. 

We shall first look at the рпі as a responsory to the psalms, and 
then at its use for the refrains to the canticles of the Easter vigil. 


а. The Jeng as responsory to the psalmedy 


Analysing the occurrence of the Jampq in the Armenian Lectionary 
we can summarize our observations in two interrelated statements: 


For the Syrian emvane ef. the excellent survey of BAUMSTARR, Pestbrevier, p. 69/1 
IP" CT Mateos, La celebraron, р, 24; Leen. Dic Gesänge, р. 274 
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The lgmigg ix generally a psalm verse: 


In the overwhelming majority of cases the fgaipg is taken from а 
psalm '?* and connected with the psalmody. There is only one excep- 
поп : In the Easter (and Epiphany) vigil the term is extended to include 
the non-seriptural responsories which accompany the two canticles 
of Azarias and the Three Youths!*'. We shall return to this point 
later. 


The Aanpg witht its respective psalm is always associated with 
the readings, 


The term appears in connection with one reading'??, with two 
readings IP and with several readings, as for example during the 
second week of Lent, Holy Week, and the Easter vigil 7 We observe 
again one exception, on Holy Saturday evening, where ps 112 (with 
its responsory, the fgaipgg) is placed — seemingly as an independent 
element — right before the Easter vigil, which opens with the office 
of twelve readings, including its respective psalmody with responsory ' 71, 


At first it seemed as if the viel of Maundy Thursday also had to be 
considered an exception since the ggapq is connected with a group 
of psalms referred ta as gapaqueg 192, Fach плрштиш has its own responsory, 
the fgmpq. However, this group of psalms is placed before a group 
of NT readings (77. Hence the same pattern is maintained ` psalmody 
(with its responsory, the долете) + reading. 

From what we have seen so far we can conclude that the Aoong 15 
above all a responsorium taken from a psalm and accompanying the 


psalmody'7*. This is the oldest form of the fgupg'^^. Comparing 


o'er, RENOUX. Бе геу armenier 1T, p. 210, 214, 216-222, 238-242, 260-262, 
274, 278-280. 282-290 possim 

147 Zeil o 304-307 (especially mo, 22, 23); see also vol L p. 6b: codex Риге 44 
gives even for Is 40: 1-13 a short non-seriptural retrain: И, p. 303 (n, 18), 

"rs Gud. vol. V. р: 210, 214, 216-222, 274, 278-280, 294 

VET Ihi. o 2:240. i 

In Had n 240-242. 760-262, 182-200 

(chis. p. 296. It could be that ps 112 originally opened the readings, and that 
the first psalm before the readings is actually x duplication of ps 112. Im that case we 
would. have again a psalm {+ its respansory) + reading 

UIS bid. p. 270-272. 

I3 This very group af psalms and readings have been incorporated mio the Armenian 
night office: cf. WINKLER. "Armenian Night Office 17, (n. 9). 

He For the early method of singing the psalms sec above all Lees, Die Genner 

UP noce ABELEAN, р. 308-509 
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the Armenian responsorium with из Greek and Syriac counterparts 
we can say that the Armenian responsory has im function an affinity 
with the прокешемом, since the prekeimenon is often associated with 
a reading ! 79. It seems, however, that the Agang is not restricted 10 
the last part of the psalm verse as was the prokeimenon of Constantinople, 
but that the verse of the psalm is sung in its entirety. Thus we can more 
properly compare the Armenian refrain with the Palestinian brówyax- 
um and the Maronite eec!" which derives from is. (10 sing). 

Lazar P'arpeci in his famous History of the Armenians, also refers 
to the рупор in connection with the singing of psalms : «++ р шј 
id p inni, rule Er шш p ишта ти ул | Їр aurer bey (they Кип... 
home, the great ones and the children, singing psalms and responsories) 9%, 
Abetean is inclined to assume that Parpeci does. not mean the 
responsory of a psalm, but rather a chant (hj) apart from the psalms '?*. 
P'arpec'i belongs to the earliest Armenian sources, as does the Armenian 
Lectionary, We have seen that the predominant and oldest meaning of 
піра in the Lectionary is that of a psalm verse used as a responsory 
to the psalmody. Hence P'arpeci's testimony may also still refer to 
the singing of a psalm with its respective responsory. In support of this 
theory we can refer to evidence of an even later period where the 
[тот has still retained its original meaning of responsory to a psalm. 
Öjnec’i leaves us in no doubt about this in his regulations for the 
morning осе -= шиш [геш propa purks sfrept шыр ghoncpgell, длр uinliur Ё 
h питрпишти (then the responsories according то each day, whieh are 
taken from the psalms)*°", and then he gives the actual psalm respon- 
sories, In his survey on the feast of Epiphany he also mentions them 
when speaking about the conseeration of the water ??! ; .. 
quini үшүй ишип Папу шут] x шуй wb р {Ер Ял ing fr үйүн bk 
'" Duran [d Бин үш Zoom ats ћи pip каут opc fis gm I (chanting 
on that day the psalm, singing the responsory г « The voice of the Lord [is] 
aver the waters» [= ps 28:3] and reading the gospel from Matthew 
about the baptism, they blessed the water...). The responsory is again 


; йиш 


(är CT MATEOS, Typieon IT, p. 316-317. 

199 For the тагтито cf. Mateos, La célébration, p. 9 

dée "Lung ngang фи mie un шїп. [9 | 2 шута, |The History af the Мене 
by Euzar P'arpec i| (Tillis 1907), p. 36; quoted in Anritah, p. 58. 

179 ARBELEAN, p. Mid, 

200 буусу, "Yorke" (canon) 22 in: Шантар [9 prip. p. 28. 

Ul Oct" wb Drupal fd ий” (Orano Synodalis) VIL in анти amn ue fp, 


p. 12 (see also p. 121, 123) 


V] 
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a psalm verse, sung with the psalmody placed before a reading. Yet 
already in the Sth century Armenian Lectionary can we observe the 
first traces of extending the term утру also Io a non-scriptural 
refrain intercalated in the canticles. 


b. The Пати as refrain to the 3 cantieles of the Easter vigil 


In the Armenian Lectionary there are 3 cantica in connection with 
the 12 readings as we have seen already: the canticle of Moses 
(Ex 15:1 1792 of Azarias (Dan 3: 267), and of the Three Youths 
(Dan 3:52, Each canticle is sung with a refrain, referred to as 
бүтүн} " 

The canticle of Moses (Ex 15: LED) 


Kenoux based his edition of the Lectionary on three manuscripts : 
Codices Jerusalem 121 (A.D. 1192), Paris 44 (ТО cent), and Erevan 
985 (also 10th cent.), henceforth referred to as J, P and E ?9*, 

In connection with the reading of Exodus only E gives the rubric: 
yng шлш his om bh шиш (oz responsory. sing the first verse fe Ex 
15:1]. All 3 mss have then the incipit of verse 1; Opéhbugnip gSp 
gh фин р фшпиіпрёшу E Sp (Let us bless the Lord for те Lord is 
exalted with glory) ?"*. 

Hence according to J + E + P the canticle of Moses was sung; E 
informs us that it was done with а Agang (responsorium) which 
consisted of the first verse of Ex 15. 


The canticle of Azarias (Dan 3:26-45) ?95 


The reading of Dan 3: 1-90 contains two canticles ^"^: the canticum 
of Azarias (Dan 3:26-45) and the ode of the Three Youths (3:52-88), 
each of which has a non-scriptural refrain (тај). 

The reading extends from 1-25, followed by the canticle of Azarias 


797 Contee LEER. p. 222 : ferr d rmenixehen Lek мотиве hingegen scheint der ahschliessende 
Gesang des Canticum des Moses in der Exodus. Lesung. der Ostervigil nach лете коти 
gewesen zu хей. Auf jeden Fall sind in ihm Keine Andeutungen dber eines vor der Gegen 
Exodus Lesung abstechenden Vortrag des sogenannter Mosescanticum entfalten. This is 
clearly wrong 

203 CT RENOUX, Le codex arménien И, p. 209. 

108 dig. p 200 

UU Л vol d; p.61, 64-67; TL, p. 305-307, 

UU Phu]. vol Un 306/307 
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(26-45). In the middle of the canticle, after verse 34297, there is in all 
3 codices a short non-seriptural text inserted which E identifies as 
йапты (refrain) SE 

Verse 34 runs as follows! 


Yet do not abandon us entirely for your name's sake, 
and do not shatter your covenant, 
and do not remove your mercy from us. 


This verse is followed by a rubric in E: башту (refrain). The text, 
which according to E is used as a refrain, differs in EJ and P??? : 


EJ P 
Lord sprincie vote deu of mieren Inearrepritie oft Trinity, 
awd елни phe fame af dhe Kindled fire ` out of incorruptible Пай shine "7" powari us 


fU ar Sevier. and give your benevolent mercy 


for vow alone we recognized? "? as Saviour 


for von alone Ir A revagmize 


The refrain of EJ is well attested, as it is present in other mss, in 
contrast to the refrain of Р. which could not be located in any other 
manuseript?!^. The refrain of EJ fits perfectly into the context of the 
verses 35 and following, whereas the text of P seems slightly less 
suitable 2173. Could the reason for exchanging the notion of fire (in 
the response of EJ) with a reference to the light (in P) be connected 
with Armenia's plight of forming part of Zoroastrian Persia? Armenia 
fought for an extended period the threat of imposed fire worship, 
and thus allusions to fire are sometimes avoided. 

From the evidence we can infer that the reading of Dan 3 included 
the canticle of Azarias (Dan 3:26-45). It seems, however, as if the 
canticle were sung without interruption up to verse 34. Why the 
sudden change from verse 34 onward? If we read the text of the 
canticle we realize thal it consists of two parts: verses 26-34 contain 
a confession of guilt and acknowledgement of God's justice which 


TT Wor6/35a as Renoux, Le codex ти Пор. M5 indicated 

төз Phi. p. 306 (n. 88) 

29? Renoux's French translation tp. 307) is somewhat free. у 

D phos. 306 (n, 89); [instead of] Aenbhakb [nay ber recognize] lege дшдар 
[may we recogeize; ог: Је! ux recognize] 

211 qb. SL se], obviously a misprint, it should be : дирип. 3 

T12 dhid ` li p [sic] which is corrupt; closest to биће p would be дшш p 
(иче recognized); cf H JENSEN, Alrarmenische: Grainsatik (Heidelberg 1939), p. 110 
(287). 

DOM CE REwDUX, Le codex етен L p; 65 

па qhig. р. 64-65 
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ends with verse 34. Al this point is inserted the refrain: «Lord sprinkle 
your dew of mercy .., ». From verse 34-45 the text has a slightly different 
character, to which the refrain of EJ fits particularly well. 


The canticle of the Three Youths (Dan 3: 52-88) 


The reading ends with verse 51, and the canticle begins with verse 52. 
Before verse 52 we find once more а non-seriptural text. J + E agree 
again, whereas P has another text?!?^, The refrain (— we can safely 
assume that the text was used as a тур 15 — of EJ has an incipit 
which is of particular interest since later on all the Armenian 
troparia (supra pk, which were composed in order lo accompany 
the canticle of the Three Youths, carry the name of this very incipit : 

Zupghi depay qm. ngnpiliquig 97 — 

bor our fathers yon had pity 

you visited [hem]. 

lou redeemed Nx. 


The refrain of P differs =!" : 


The ram you substituted for Isaac 
Christ регате" [ihe ram] ento our salvation, 


Again the text of EJ is well attested in contrast to the refrain of P??", 
The codices EJ indicate that dw~agh (For our fathers ...) accompanies 
[as gnep] the canticle of the Three Youths (Dan 3;52-88), The (gnipg 
is followed by the text of the canticle which begins with Opdibay |... 
(Blessed ... [= verse 52]). But E places a rubric. фаји, right before the 
incipit of the canticle^"'. фи is a technical term for alternated 
singing: фору = lit.: "to change”, “to alter"; in liturgical language 
to alternate. This rubric implies then that the people were divided 
into two choirs, alternating — wher? In the first place the fixed refrain 


218 ReNOUX, Le codex петемет IL, p. 306; does not indicate in the Apport? 
whether E places before verse. 52 again the rubric: en prep. 

216 Thid. мај |, p, 81, 6467. 

м cl vol. И, p. 306; my translation differs slightly from Renoux’s French text 

"In Thad, 1 do not agree with Renoux's translation, It would be interesting to 
investigate the data in Codex 3 of the Vienna collection since 11 18 à шут) ПАРИТИ 
of the [Och to I ith cent, and contains very old material; cf. DasHian, Catalog 1, p. 6. 

пе CT Resoux, Le codex arménien I, p. 306 Lk, [sic]; n should be: Enke; 
СЇ, JENSEN, Grammatik, p. 97 (23), 

220 CT. Réwous, Le codex arımenien T, po 64-67. | 

=: Thief, vol. IT, p. 306 (n: 103) 2 ane шешү, iro fur йт margine E. 
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of the canticle itself, only secondarily also the non-scriptural refrain, 
the sapp. Already the canticle has two refrains in its biblical text: 


52 b is placed after cach verse (from 52-56) 
57 bis repeated after each verse (from 57-88). 


If the people are to sing the canticle as dck, Le, alternately, then 
we would have the following sequence : 


soloist: verse 52 a + choir 1 : 52 b (Blessed and ighly exalted forever) 
soloist: verse 53 a + choir IE: 53 b(— 52 b: Blessed and highly...) 
soloist: verse. 54 a + choir 1 : 54 b(— 52 b: Blessed and ... ...) 

elc. up to verse 57. 


The refrain changes then shghtly from verse 57 onward : 


verse 372: Орр ан инр gnpap 222 S bwah yatp 
Bless the Lord all ye works of the Lord 
57 h: Bless and exalt him forever, 


Verse 57 b is the refrain which is already present in the biblical text. 
being added to each verse till the end of the canticle. The фај 
(alternate) singing would thus continue ; 

soloisr: verse 57 a + спот! : 57 b (Bless and exalt him forever) 


soloist: verse SR o + choir I: 5% В (= 57 b: Bless and exalt.) 
eic. 


At the end of Рап 3:1-90 (i.e. the reading with the two canticles) 
we find the rubric: «Asd while the [last] canticle (option Khri) is sung 
[i] the middle of the night ...». The term canticle refers here to the 
last canticle, the ode of the Three Youths. 

How can we reconcile the refrain (v.g. Хару = For our fathers) 
with the reference to the alternate singing (haj) before the incipit 
of the canticle with its fixed refrain in the biblical text itself? This 1s 
a problem since the rubric paje is not placed before the non-scriptural 
poem, the fga:pg , but before the fixed refrain af the canticle itself ^^*, 
There are two possibilities to solve the issue of these juxtaposed 
responsories. Either the fixed refrain of the canticle itself (verse 52 b 
for verses 52-56: verse 57 b for the verses 57-88) was the original 
dgmipg plresponsorium) which later was supplanted by the new short 
norn-scriptures refrain, Or the hymn was added to the already existing 


222 For the discussion of qup p; cf. fra, text to notes 28-282. 
засе note 221. 
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refrain of the canticle itself. Thus we would have the refrain of the 
cantiele (verse 52 b / 57 b) + арр Le: the ecclesial poetry, both of 
which were sung alternately alter each verse of the canticle : 


soloist: verse 32a + choir | 2352 b + non-seriptural poem 
solpi i verse 53.8 + choir IF: 52 Б + nonesseriptural poem; ete 


This is precisely how the canticle of the Three Youths is sung 
in the East-Syrian tradition, as Mateos has pointed out: Le respons 
du Benedicite [= Dan 3:57] qui appartient ан texte ди cantique (e Louez-le 
et exaltez-le dans les siècles») accompagne chaque verset. Malgré cela, 
on lui a ajouté un refrain... 7?*. Furthermore, the "onita consists of a 
poem which is always preceded by а psalm мегве 777, 

There can be no doubt that this type of refrain represents a later 
development, Originally the canticles were sung with a refrain. taken 
from the text of the canticles itself as is clearly seen in the canticle 
of Moses; Ex 15:1ff. The first verse is the refrain to the canticle. 
The same was seemingly true for the canticle of the Three Youths: 
the original упр is the refrain of the canticle itself to which later 
on the ecclesiastical poetry was added, 

In the Armenian Lectionary we observe the first traces of introducing 
hymnie material which was sung alternately (as the rubric фији of E 
suggests)?7?*. Renoux considered whether these refrains represent the 
tradition of Jerusalem or whether they are of Armenian origin**’, 
Baumstark favoured the possibility that these responsories аге genuine 
Armenian compositions >", whereas Renoux assumed a Jerusalem 
arigin. Renoux and Leeb are correct in their assumption that the general 
direction of the further development in the hagiopolite liturgy moved 
toward an increase of hymnic material^?". Leeb has followed this 
evolution in the Georgian Lectionary which reflects the Jerusalem 
liturgy of the late Sth to 8th century. If the Armenian Lectionary 
mirrors the liturgical practices of Jerusalem at the beginning of the 
5th century, and the Georgian Lectionary those of the timespan 


124 Mateos, етй Баро, p. 76 

#33 Т ст А972, 

“Is These new refrains even began to spread to other scriptural passages like the 
reading of Te A 1-12, which has a refrain inserted according to P. This refrain is 
sill missing in the other wo mss, E + 3; cf. RENOUX, Le codex arménien I. p. 63 

223 Виа. p. 63-64, 66-07, 

325 BAUMSTARK. Norma Lats, p. 58: see also ВЕКТОМЕКЕ Easter Vigil, p. 62-63. 

22" Legg, Div Cesange; RENOUN, Inc. cit 
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between the 5th and sth centuries, then we can expect to find some 
further evolution with regard to these refrains of the canticles in the 
Georgian Lectionary. Yet these refrains 1n connection with the canticles 
of Azarias and the Three Youths of the Armenian Lectionary are 
altogether absent in the Georgian Kanonar**", The absence of these 
hymnit elements in the Georgian Lectionary points strongly to an 
Armenian origin of these non-biblical refrains, a theory already men- 
попса by Baumstark and more recently by Bertoniere??!, Thus the 
Ignea ol the canticles have to be counted to the oldest hymnie elements 
of the Armenian Church which are already present by the beginning 
of the 5th century in the context of the Easter vigil. We can even ро 
a step further. The evolution of the hymns, best referred to as troparia 
(jo pwhwhp), within the Armenian office has its origin in these refrains 
(ттр) of the three canticles. In the сапшеје of Moses the refrain 
is still taken from the text of the canticle itself, whereas in the odes 
of Azarias and the Three Youths the further development is reflected, 
The canticum of the Three Youths still has a refrain which forms 
part of the canticle itself as the rubric фај at the beginning of the 
ode implies. Yet to this refrain another responsery is already added 
which consists of a short non-scriptural hymn. The last stage is 
mirrored in the canticle of Azarias where only the non-seriptural 
роста 15 used as the refrain. 

The earliest meaning of fgaceq is that of a psalm verse sung in 
response to the psalmody. But already at ап early period has the 
baang become extended to hymmic elements which serve as refrains 
to the canticles, Out of these 4gmpgp of the Easter vigil will develop 


the мири ит, i.e. the troparia, which accompany the main parts of 


nearlv all the offices. 


2. The evolution of the мораш p (roparia) 


We have seen that the original Sitz im: Leben of the canticles is in 
the Easter vigil. The same has naturally to be said about the hymns 
which grew out of the refrains to the canticles; they originated in the 
yearly celebration of the resurrection. It could be that the christological 


таб CE BERTONIERE, Edsrer Misi, p. 62-63 and chart A-2 (at the end of the back) 
For the Georgian Lectionary see also Сев. p. 222 (what ће says ahout the Armenian 
Lecthonary is incorrect: cf. supra, note 202). 

HA CT BauMSTARE, Nena Los, p. 58; BERTONIERE, Joc, cf 
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controversies of the Sth and 6th centuries were a decisive factor in 
the further expansion of these hymns, The troparia appear first for 
the high feasts of the Lord such as Easter and Epiphany =. The 
тутр of the canticles, which gave the Easter vigil additional solemnity, 
are among the oldest hymns in the Armenian liturgy, We encounter 
their offspring as орле fal $89, Zong 244, (and gapép 5) in the daily 
offices of the night and morning =>". Орфо and сиру (including 
also gapà p) are the oldest categories of hymns "7". The hymnic elements, 
which emerged in connection with the celebration of the great feasts 
of the Lord, are the seed from which the hymns of the daily office grew 
into the so-called “kanon of troparia 228, This is true at least for 
the Armenian hymns of the Divine Office which аге gathered and 
classified according to the liturgical! year in the auwpuhiing or simply 
эши (tropelogion or troparion). Husmann is correct when he insists 
that one should not render swpwhing with Aymnariumi, as is often 
done 737. but with fropalagion or troparion ?*?, The hymns of the office, 
the swpwhwhike, ате a special category of hymns, distinct from the Була 
(hymn, chant) and the mwg (song) which are collected in the Anzopob 
(= hymnarium) and ишүшршй (song-book). The уштијитћр (best 
translated with treparig) are much older than the Араб (hymas) or 
ишн (songs), both of which developed only during the 13th century "21. 
whereas the элш йш (troparion) is the direct offspring of the Дер, 
Le. the responsorium to (the psalmody and) the canticles. The oldest 
non-biblical hymns were used as refrains to the canticles of Azarias 
and the Three Youths (cf. Armenian Lectionary), to which was probably 


7? Also the development of the feast-of Christmas is closely related with the christi- 
logical disputes, It was only by the end of the 4th cent, that Christ's natively came ta 
be celebrated an Dec. 25. Armenia has kept the older shape of the feast with its double 
solemmt of the nativity and baptism of Christ celebrated January 6. For the first 
traces of hymns for the vigil of Epiphany cf. RgNOUX, Le codex anmenien L. p. 61-63. 

H3 Grown ош of Ex [5:1. 

234. Associated with Dan 3:26 and 36 (= the respective incipits of the canticle of 
Azarias and the Three Youths). 

23 Connected with Dan 3:57; cf, infra, text to notes 222, 281-282. 

336 It has to be remembered that the original unity of the 3 canticles was arti- 
[сау divided into T variable canticle for the mehi and 2 (and later more) for the 
morning go supra) 

UT CT TER-MIKAELIAN, p. 5: ORMANEAN; p. 260-26] 

T8 CT ABELEAN, р. 514 

UU CL Ter-Mikaélian's study of the мирни ту which he translates with Арта". 

240 CT HUSMANN, "Die Gesange der armenischen Liturgie". p. 99, 

HE Jbel, р. 991; PETERM ANN, "Musik der Armenier”. p. 367. 
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soon added also the canticle of Moses (Ex 15). Eventually not. only 
the cantica, but also all the major parts of the daily offices were 
sung with troparia (мроі), 


а. The present context of the ушар 


The series of troparia for the office are called бине умрш ићи 
(kanon of troparia). Both, the festal and the ferial office have now a 
series of eight hymns which have specific names?*?. I shall present 
the name of the respective hymns, indicating their place in the office, 
and referring to the pages in the Armenian horologion to locate them. 


NAME OF t ROPARION FLACE IN THE OFFICE {м THE HOROLOGION 
(+ transiation] 

1, Орбит fe hi of the night (with canticle Ex 15) р 127 
(Praise) ^*? 

2, дшр of the morning (with canticle Dan D p. 224-259 
(ОГ [our] fathers) 
[путер of the morning (with canticle Dan 231 p. 225, 226, 227, 
Horky t | 228, 220, 230, 

231-237] 

3, Ubdurgacugl of the morning (with Magnificat) p. 238-241 
(May [my soul] magnify) 

4. Uusamcbug af the morning (with ps 30) p. 263-267 
(Have mercy) 

8. Ain bp bb of the morning (with pss 148-150) p. 273-279 
(Lord. of feavess) 

б. Aan in the liturgy (before OT reading) p. 456-470 
(OY кийа ү] 

1, итрштај of the evening (with ps 120) р. 561-567 
U elevated) 

& Шаш р of the morning {with ps 112) p. 321-324 


(The children) *^* 


We will restrict ourselves to a brief survey on the history of the 
inclusion of the troparia in the night office (оршу) and also in 


242 For ihe survey were used: AWETIK'EAN, pp. ff: ARBELEAN, p. 510-511; 
ACARYAN Ш, p. 501-502, The French summary by ivi ("E'hymnolagie". p. 4-5) 
is also based on Awetik'ean. The survey in РАСЕ VI/2, col. 28991f, 15 taken over fram 
Méve (often verbatim). A concise outline is offered by РЕТЕВМАММ, “Musik der 
Armenier”, p. 366-367; see also TER-MIK AELIAN, р. 4-5. For the hymns af special feasts 
cf. Renoux's contributions listed at note 2. 

243 Opin fa fi can be rendered "praise", “benediction”, "canticle". 

755 Фипор (cf. Dan 3:57) actually forms part of Amps (Dan 3j dt is listed only 
in ABELEAN, р. 510-511 and AcagYAN ПІ, p. 501. 

345 Not listed in ABELEAN, p. 511. It is the last hymn of the morning office, and 
is not sung al the feasts of the Lord: ef. TER-MIKAELIAN, p. 26. 
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parts of the morning synaxis (штшвештвшћ), since these hymns probably 
grew out of the дат to the canticles, and the canticles are now found 
in both offices, of the night and the morning, 

We have seen that the Armenian nocturnal service (арбир) origi- 
nally consisted of the recitation of a variable canon of psalms, in 
contrast to the morning office with its fixed psalmody: pss 50 + 148- 
150, concluding with the Gloria in excelsis. We also saw how canticles 
became attached to the variable рзатофа currens and how already 
by the end of the 7th century the canticles of Dan 3 (Azarias + Three 
Youths) opened even the ferial office of the morning (whereas the 
Magnificat was still restricted to Sundays). So by the second half 
of the 7th century these two offices consisted of the following main 
elements on ferial days (the Armenian incipit of these essential parts of 
the office is also indicated) : 

glokpubjk (NIGHT OFFICE) 
variable psalmody + variable canticle (Орр) 
wimcombmal (MORNING OFFICE) 
Dan 3: 26-45: Оро шу Lu Air Plone Lime guilt #&рщ I 
52-88; Onzbhbu Би gn Sin VL unn uc fue preg dinag 24: 


[Sunday : 
Magnificat ` Шамуел --- | 
ps 50 - Порти ни ide 


pss [48-150 ; Оп шї p д т ЈЕ Ед їз 
followed by the Gloria in excelsis. 

In the course of time each of these major elements of the office 
(the canticles and psalms) were sung with troparia as refrains, first 
at the high feasts of the Lord, then also on Sundays, and eventually 
also at the ferial office. The name of these troparia was derived from 
the incipit of the canticles and psalms to which these hymns were 
added as responsories. Thus we have the following nomenclature for 
the troparia : 


NIGHT OFFICE name of troparion 
variable psalmody + variable canticle (Орбит feb) Орт fe frets 247 
MORNING OFFICE 
Dan 3:26:52; Орау Bu (52 add : gn) шр 


Ain Tage шу шр dung al 


ee The canticles ol Asartas and the Three Youths are-sung together. 
737 (C, infra, text al note 264. 
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[Sunday : 
Magnificat: Едит = Џбедшутануј *38] 
ps Ай : Doan ТЕ Пари 
pss 148-150: Ола р offe рро Sip Бриф 


b. The initial nucleus of the Armenian kanon of troparia (whak ушр ну) 


Now the problem of the first nucleus of the kanon of troparia has 
to be solved. Did the initial formation of the kanon of hymns. evolve 
around the psalms, or the canticles, or both? What are the antecedents 
of the Armenian робей swpudwhug (kanon of tropariay? One of the 
troparıa, namely Zeng, we encountered already in the Armenian Lec- 
tionary, where it was sung with the canticle of the Three Youths 
(Dan 3:52): &шрдЁ ang qni nqupelequp ++ (For our fathers you had 
pity а 55 

It was shown already that in the 5th century Armenian Lectionary 
the hymns are connected with the three canticles of the vigils of 
Easter and Epiphany, or more precisely with the canticles of Azarias 
(Dan 3:261f) and the Three Youths (Dan 3:52ff). For the ode of 
Moses (Ex 15:17) a verse of the text itself is still used as refrain. 
The canticle of Azarias was sung with the following troparion (according 
to the mss J + E): “Lord sprinkle your dew of merey ...". For the 
canticle of the Three Youths the troparion was £wpg (“For our Fathers 
7), It can be assumed that in the course of time all 3 canticles were 
sung with a troparion, and that these troparia were adapted to the 
specific character of the respective feast of the Lord. The canticles 
with their refrains were originally imbedded in the Easter vigil; the 
vigil of Epiphany was modelled after that of Easter. From the Easter 
vigil the canticles with their respective troparia fanned out first to 
the other anamnetic celebration of Pascha, the Sunday vigil, but very 
soon also to the other feasts of the Lord, and eventually even to the 
ferial office 229, It is highly probable that the christological contro- 
versies were crucial in the development and expansion of these hymns 
and their spreading to the vigils of all dominical feasts. In. particular 
the non-chalcedonian communities of Syro-Palestine seem to have used 


>48 (er on even two other NI canticles were added which have по special 
tráparian, however, 

349 C supra: Res; Le codex armenten IL, р. 306. 

150 үз supra the following chapters: the evolution of the use of the cantictes 
in the offices of the second. half of the might till morning: Uer use in the Armenian 
Sunday vigil; ihe haner as retrain to the caunticles. 
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these порама to express their views about Christ. The troparia which 
highlight and interpret the theological content of the feasts lent them- 
selves to such a purpose. The ó povoyerng, the expanded version 
of the trisagion, as well as other chants of this period like (ће so-called 
oktoechos of Severus of Antioch, give evidence of this development ^?! , 
It seems as if we have to surmise a similar evolution in Armenia, as the 
reform activities of Nersés Sinot (641-652, 658-661) and Step'annos 
Siwnec' (ca 680-735) suggest. Both hierarchs very carefully selected 
the troparia they considered appropriate. The testimony of Kirakos 
СапјаКесл (1200-1271) about Nersés Sinot deserves greater attention 


than Ter-Mikaélian was willing to concede to и, The famous 
35% 


historian narrates how Catholicos Nersés ПІ once visited Bagowan 
at the feast of transfiguration to celebrate the feast in the local church 
of Bagowan but: 


(a) purqiugbuy {т Eng zapahabag Биби Sung 
(В) afri ske пу дри и шыш ghpgu du nth 

(С) kr шишүрЬ 955 spurius E dap audanh &upgh 
(d) £i иш gank пу шшк фп] qiu 

(с) by фл ја ји ршұпиї ушинши 

UE got bey п ghunt fils ... 335 


(a) the ггоратш-ћутпу had increased in the Armenian Church 
(b) оин the лутане of one province were unknown to the oiher. 
(c) And they sang the troparion бшу from rhe transfigurarion 


?*! For the ó poveyevgs see V. Gruner, "L'auteur et la date de composition du 
Ltropaire à povorevrs", Echos Orient 22 (1923), р. 398-418. The christocentric expansion 
of the trisagion was seemingly accepted at the synod of Vatar&apat 491: cf, A. TER- 
MIKELIAN, Die armernische Kirche in ihren. Beziehungen zur hyzantinischen fram IF, bis 
ATH. Jahrhundert) [Leipzig 1892], p, 47-48. For the Severian okroechos see BAUMSTARK, 
Festorevier, p. 45 (sce also. p. 71-72). 

75? CF, TER-MIKAELIAN, p. SSi; he quotes GANIAKECTS Munde реБ шүп 
(History of the Armenians) from the Venice edition of 1865; ABELEAN (p. 504) uses de 
Tiflis edition of 1909 | 

^? For the пате of Bagowan cf. Н. Hisschmans, Die alrarmenischem Ortsnamen 
mir Beiträgen zur uistorischen Topographie Armeniens (Strassburg 1904, reprint Amsterdam 
1969), p. 411. 

774 TER-MIKAELIAN (p. 55) unnecessarily alters the Armenian text; cf, ABELEAN, 
p. 504. 

77 KIRAKOS CANIAKECH, fi art due Po (History) quoted in TER-MikAELIAN; p. 55; 
ABELEAN, p. 504. Ter-Mikaélian’s German translation (p. 35-56) is not clear to me 
It must have been very difficult for the Armenian scholar to write in German. This obviously 
accounts for some of the obscure passages in his book, particularly with regard to 
liturgical terminology; he translates, for example, the {упр with "dnfangsworte" 
(p. 66, 69 passin) which has no meaning in à liturgical contest. 
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(d) and the other choir was unable to respond alternately раје уго DÉI 
(e) and they sang alternately ортоо) many troparia 
{Гү and even this they did nat knew... 


The rest of the story is quickly told: а synod is convoked at which 
Nersés decides to unify the liturgical practices, carefully selecting the 
troparia which should be used throughout the country, Only those 
troparia were to remain which the hierarchy considered “useful” 
(ypmwif) and "advantageous" (отар) 256. 


Ter-Mikaélian dismissed the story altogether as legendary. Yet there 
is more to it than the Armenian scholar had thought. From the ем- 
dence we can infer some interesting traits of the troparia : 

|. Transfiguration (c) is an important feast of the Lord. By the 
Tth century there existed troparia which gave the vigil to this feast ^?" 
an additional festive character. 

2. The allusion to the troparion Zug (c) is by no means to be 
dismissed as legendary, since we know that already by the 5th century 
the vigils of Easter and Epiphany included this hymn attached to 
the canticle of Dan 3. The presence of Zuwpgh in the 5th century makes 
it quite possible that by the 7th century additional troparia had been 
composed which elucidated the specific character of the other great 
feasts of the Lord, Although only dwpgi is explicitly referred to, it 
can be assumed that also the other canticles, and probably even the 
morning psalms, may by that time have had short non-biblical hymns 
as refrains 229. 

3. The initial statements (a-b) are the most interesting ones, Could 
it be that there were already so many troparia by the middle of the 7th 
century that one province did not know those of the other? We have 
to answer this question affirmatively despite the reserve of Ter-Mikaé- 
lian and Abetean, Both Armenian writers assume that even by the 
beginning of the 8th century (i.e. at the time of Ojneci and Siwnech) 
there were only very few hymns, restricted to the feasts of the Lord and 
perhaps to some venerated saints**". Yet the investigation of the 
evidence in Ојпесл led me to the unexpected conclusion that at his 


2:6 For the Armenian text cf. АВЕБЕАМ, p. 304; TER-MIKAELIAN, p. 55. 

25* The vigil consisted of a combined office of оу pun hl (wich) and mgmsomburhk 
Crete ing. 

295 (CK infra the discussion of Супес a's testimony 

259 CP Ter-MIKAELIAN, p 81-62: ABELEAN, p. 510, 514, 
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time not only the canticles and psalms of the vigils of the high 
feasts of Christ were sung with troparia, but that even the ferial 
office already had hymns attached to the various parts of the morning 
office. (ef. infra). The existence of troparia in the daily office by the 
beginning of the 8th century sheds new light on the validity of 
Стапјакес 15 report about the increase of hymns during the 7th century 
(a). The 7th century (perhaps already the second half of the 6th century) 
seems indeed to be the time-span when troparia increased to a con- 
siderable extent in the Armenian Church. The findings in Ojnec'i also 
support Оипјакес 15 indication about the great variety of local prac- 
tices (a-b) with regard to these troparia, which made it difficult for 
Nersés Sinof and his entourage to sing alternately the troparia with 
the local church of Bagowan (c-e). That the singing was done alter- 
nately is indicated twice: the choirs were unable to respond to each 
other alternately (4); one of the parties sang alternately the hymns 
in a way unknown to the other (e-[ We encountered the rubric 
фир for alternating singing already in the 5th century Armenian 
Lectionary, 

4. The variety of troparia and local differences led the Armenian 
catholicos to establish greater cohesion and uniformity in these chants. 
There 15 possibly a deeper reason behind this reform. The selection 
of hymns by Nersés may reflect the concern of the catholicos to exclude 
troparia which were no longer representative of Armenian teaching 
about Christ. The reference to the choice of hymns which were useful 
(арш) and advantageous (onmurhp) could point in this direction 297. 
Other reports соте to the support of Kirakos Ganjakec т indication 
about Nersés Sinots troparia reform. Several Armenian sources allude 
to how Merses delegated the selection of the troparia to a certain 
Barsel Con?*!, 

Ter-Mikaélian paid considerable attention to the question of the 
authorship of individual troparia?*?. Yet this problem 15 of less 
importance than the slow, but steady growth and accumulation 
of troparia as a whole. They eventually assumed such overriding signi- 
ficance that they suffocated the original element, the canticles, to 


tot CE noire 256, 

"PI CT ABELEAN, p. 504-505: TER-MiESsErIAN, po 57-58, 68, disputes the мапу 
of these sources 

93 CT TER-MIEK AELIAN, p. А. 
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which they were once attached as an additional, subordinate: element. 
Our main concern is to solve the problem of how these troparia were 
used initially as refrains to the canticles, then also to the psalms, 
and eventually developing into the рай supuhwhwy (Kanon ој tro- 
paria). 

We have seen how the three fixed canticles of the Easter vigil 
(and the Sunday cathedral vigil) had been reorganized into one variable 
canticle attached to the variable psalmody of the night office. The 
remaining two fixed canticles opened even the ferial morning office, 
By the end of the 7th century this had already become common 
practice (cf. supra). Yet these two fixed canticles had also undergone 
some changes. Originally the two fixed odes consisted of the canticum 
of Azarias and the Three Youths as we have tried to demonstrate. 
Ву the end of the 7th century these two canticles were apparently 
sung together, and a new canticle, the Magnificat, was inserted into 
the Sunday vigil. This change also had its effect on the development 
of the troparia. The canticles of Azarias and the Three Youths came 
10 be considered one canticle, referred to as the canticle of the Three 
Youths?5?, The troparion йш; which according to the Armenian 
Lectionary is the troparion for the Three Youths, is by then sung 
with Azarias as well, The names of the troparia were derived from 
the incipit of the canticles (or psalms), as we have seen, The shift of 
ёш Tom the canticle of the Three Youths to the canticle of Azarias 
caused no problem since both canticles, Dan 3:261 (= Azarias) and 
Dan 3;521f (= Three Youths) have the same incipit: Оршу bu 
[52 а : gae) Sip Unwed Zwngb dng. ut as the "cantiele of the Three 
Youths” actually consists of Azarias and the Three Youths, so like- 
wise does the troparion “шуу actually consist of Zeng and пирдр, 
with the latter inspired by Dan 3:57 (cf. infra). 

The canticle of Moses (Ex 15: HT) is the Easter canticle par excellence. 
Since it was the canticle, it was referred to simply as opikuckb 
("canticle"). That in turn led to the name of its troparion ` ege f frets. 
After the Sth century, and before the second half of the 7th century, 
the originally fixed canticle of Moses became attached to the psalmody 
of the night office, changing inte a variable canticle, which concluded 
the variable psalms of the nocturnal office. Yet the name for the 


755 Asis implied, for example, in Orsikc t, “(hen E frin alan RA" (Oratio Synodalis) 
Xm шат шро [d fre be р, p. 18-19, ' 
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troparia of this variable cantıcle remains to the present day : ој ит hik. 
Also the incipit. of the саписїё of Moses (Ex 15:1) was retained: 
ор йни Ўр « which inaugurates to the present day the troparia 
Of олтире 244, thus demonstrating that originally there was but 
one fixed canticle (not variable ones) and that this fixed canticle 
was the ode of Moses (Ex 15: 1ff). 

From what has emerged so far it is legitimate to hypothesize that the 
antecedents of the файлй мишићи (kanon of troparia) consisted of 
the 3 troparia sung as retrains to the 3 canticles: The first nucleus of 
the Armenian Канон consists of the troparia which were attached to 
the canticles of Moses (Ex 15:11f), Azarias, and the Three Youths?**. 
Although the first canticle became variable, the troparion still retained 
its original name орга: 9/0, and the troparion of Azarias together 
with the Three Youths 15 relerred to as Zong + gnpép (cf. infra). 

Another interesting observation about the probable etymology of 
the term swpwhwh (troparion) should be mentioned in this context, 
for it may explain how (ће original term curd (refrain) changed to 
the later term Закакап (troparion). Several attempts have been made 
to solve the etymological origin of зирани. Scholars like P. де La- 
garde, G. Awetik’ean, N. Emin, and N. Marr — to name just the 
most important ones — arrived at different solutions?^"*. Marrs ekx- 
planation deserves particular attention. He rejected any connection 
with the arabic: Sfr ("song"), first because the form awp cannot 
derive from dir, and secondly because no Armenian religious terms 
come from the Arabs***, The Georgian scholar believed that the 
Armenian term derives from the Syriac Am which means "vigil", 
and in а broader sense also “the songs of the vigil", the gale d-sahra. 
Thus the term мири ши would originate from байна (songs of the] vigil) 
plus the adjective suffix мй, which sometimes is also used to 
form nouns. Marr may very well be on the right track with his 


e T. шта тур [Harolngion p. 127. 

#98 Later the Magnificat also received à troparion : sëng uaf, also following 
in its nomenclature the incipit of the canticle, | 

"54 A very good overview of the various theories is given in ACARVAN ЈИ. p. 502: 
some connected the Armenian word with ебе бана ("to whistle", “to hiss”), or with 
Sr LU song h respectively arabic: sfr. persian: Guru. сите fang, Others rejected 
these explanation, suggesting an Armenian Origin, deriving дининин from app (“ string”, 
"егез and шїї [ren : шіші | "precious stone", "pearl") пг; ушр and che sulfix 
—шшћ, 

2698 Т am following here Adaryan's survey, p. 502; Marr^s theory Is also briefly 
mentioned by Ter-MIKAELIAN, p. 28 
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theory about эшршйшЁ deriving from "vigil-songs", ie. the Syriac 
gale a-Sahra, because the gale d-sahra (songs of the vigil) in the 
East-Syrian tradition are nothing else but the Sunday vigil, which 
consists of 3 canticles as I have already explained (cf. supra notes 99, 
108). Gale d-Sahra is the technical term for the cathedral vigil, celebrated 
on Sundays, which consists of 3 canticles with their respective refrains, 
the ganone. Thus the roots of шуш (rroparion) would reflect the 
original context of the troparia, namely the 3 canticles of the Easter 
vigil from which the Sunday vigil derives. 

But also a comparison of the Armenian term kanan with the Byzan- 
tine and Syrian terminology leads us directly to the canticles. Not 
only in the Armenian tradition are those troparia, which form the 
very first nucleus of the kanon, closely connected with the canticles, 
The same is also true for the Byzantine каму. It also consists of those 
troparia which belong to the canticles. There are 9 canticles (clearly 
a secondary development: 3 + 3 + 3)which were sung with the respec- 
tive troparia^**, The creation of the Byzantine kanon is attributed 
to Andrew of Crete (7th-8th cent.), just as the Armenian Kanon is to 
Step annos Siwneci (also 7th-8th cent.) The most illustrious poets 
of the Byzantine kanon are Andrew's contemporaries John of Damascus 
and Cosmas of Jerusalem ?*". The origins of these three men lie in 
Syro-Palestine 298; John and Cosmas even became monks of the famous 
lavra of St. Sabas close by Jerusalem. 

In the East-Syrian office too, the ganone (responsories) began to 
supplant the older $ubbaha (i.e. the Glory to you) during the time of 
Pseudo-Giwargis of Arbela, ie, the 9th century 7°". 

D has been said that the Armenian Канон of {корага (Пићан 
ршршршйш} derives from the Byzantine Kanon "7". The fact that Siw- 


"pp The present Byzantine Каном consists of Ё odes + (торага; for the exclusion 
of the 2nd canticle cf. BernHaen, "Der Ausfall der 2. Ode"; Strunk, "The Byzantine 
Office". Later the troparia replaced the odes, as in the Armenian office. Originally the 
troparia were subordinated to the canlicles. Н.С. BECK, Kirche und thealasisehe Litera 
im Byzantinischen Reich (= Byzantinisches Handbuch П, I, Munich 1959) p. 263. 
puts it very suecintly : Ursprünglich hatte der Kanon kein eigenständiges Leben, sondern 
diente dazu zwischen die biblischen Cantica (bull) eingestrewt ти werden 

367 СР KRUMBACHER, Geschichte der byzantinischen Lineratur (ed. of 1891), p. 319- 
421; Beck, Kirche und iheolagische Literatur, p. 5151. 

263 CT BAUMSTARK, Pestorevier, n. 71-72. 

269 CF Mateos, Lelya-Sapra, p. 31-32, 313-314; cf supra, text to noie 114. 

270 (CE CA BEEEAN, р. 510-515 (especially p. 313-514). 
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nec 1 spent some штелп Byzantium ^"! seems to corroborate Abetean’s 
theory of Armenia's dependence on the Byzantine kanon, However, 
the close ties of the Byzantine poets with Syro-Palestine, together with 
Armenia's close connection with Jerusalem in matters of the Divine 
Office, and the development of the ganone in East-Syria at roughly 
the same period, exclude this theory. Another factor, which has escaped 
Abetean, also deserves attention here. The initial nucleus of Armenian 
kanon is older than the Byzantine kanon, and the latter is restricted 
to the troparia of the 9 odes, whereas the Armenian Kanon did not 
remain limited to the canticles, but was soon extended to the psalms 
of the morning office also, as we shall see. This is already the case 
by the end of the 7th century ^"?, Hence any borrowing from Byzan- 
tum by the Armenians can be safely dismissed, Baumstark is right 
when he says: Auf das westliche Syrien als die Heimatstätte ... kon- 
vergiert dies alles?'?. It may even be from Jerusalem that these initial 
impulses for the kanon of troparia came, subsequently fanning out 
to Armenia, Byzantium, and East-Syria. It seems as if both, the initial 
Armenian and the Byzantine Kanon, derive from the hagiopolite vigil 
with its 3 canticles, The fact that the Byzantine as well as the first 
nucleus of the Armenian Kanon consist of troparia, sung as refrains to 
the canticles, seems to point toward Jerusalem. The roots and ante- 
cedents of the бит уштиитиша (kanon of troparia) lie thus in the 
vigil of Jerusalem with its 3 canticles and refrains as the Armenian 
Lectionary suggests. Also the origins of the term pmpwhwb converge 
in the 3 canticles of the Sunday vigil, which has its roots in the Easter 
vigil of Jerusalem. 


c. The formation of the fwint зшршшћину (kanon of traparia | 


We shall divide this section into two parts: first we shall look into 
the evidence of Ojnec’i and Siwnec' demonstrating the existence of a 


UM fil, ` Abetean heavily stresses. Siwnec'’s sojourn in the Byzantine Empire in 
order to prove his theory of a direct borrowing of the Armenian Kanon from the 
Byzantine office. 

212 The Armenians expanded their Катон in two ways: ај the Канон included the 
troparıa for the night, morning, and evening offices (ie. the most prominent services 
of the horologion), bi) it included also the {горапа for the psalms (in particular 
those of the morning office: pss 50, 148-150). Thus the Byzantine kanon consists only 
of the troparia for the 9 canticles, whereas the Armenian kanon eventually comes to 
include all the troparia of the major offices. 

113 CT, BAUMSTARK, Festbrevier, p. 72, 
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great varıety of hymns by the beginning of the 8th century; then 
we shall deal with Siwnec i's organization of these hymns, and what 
the Armenian historians report about It. 

The testimony about the troparia in the various writings of Ојпест 
and Siwnec has never been investigated in a systematic way. Ter- 
Mikaélian mentions only Ojnec'i, and that in passing, The Armenian 
scholar believes that to Ојпесл “only psalms or at best psalm-imilations 
are known" (nach alledem ist es höchst wahrscheinlich, dass Johann ... 
nur Psalmen oder höchstens Psalmimitarionen bekannt sindy? +. 
What he exactly means by "psalm-imitations" is left open. А closer 
examinations of the evidence in Ojneci has led me to different con- 
clusions. My analysis includes the material in Ojnec'i's Oratio. Syno- 
dalis (Ша шрибт фй), the Canones (jwhoip), and the De Officiis 
Ecclesiae (Buququ шро 5lbglhgen;y) attributed to Ojnec'i?7*, 

Neither Ojneci пог Siwneci say much about the variable canticle 
and the troparion of the night office. They only agree that the 
canticles in general symbolize the eighth age, and the preceding 7 
ппртшр (subsections) of the psalmodia currens the seven ages of the 
world 276, The various parts of the morning office, however, are 
explained in greater detail. Hence our material about the troparia 
stems. above all from Ojneci’s reflections on and decrees about the 
morning office (шлшетшћ). 


(UI) The explanation of the ferial morning office in the Oratio Synodalis 


The incipits of the following canticles and psalms are given їп this 
sequence : 
(a) Dan 3:26 — : Оршу bu mp wò {шрфй рпу 
(b) Dan 3:57 577 : Орб фр und op hp шй qup 


17а TegR-MIEAELIAN, p. 61 (emphasis mine); on the next page he contradicts himself 
when he admits ; Ex isr möglich, natürlich und wahrscheinlich, dass die armenische Kirche 
schon seit Anfang des H. Jahrhunderts neben dem Psalmengesang auch eigene Нуттел 
besessen hat 

278 Cf. supra, notes 47-48. | 

276 CT Олмест, “Panag йшрршң blybghgenj" (De Olficiis Ecclesiae) in: Шино 
Бану рир, p. 83-54; SiwNECH, “ГЕ Bh" (Commentary) 1, p. 273, 362-364; 
HI. p. 407-408. Far the штрүш р supra, text to note 11 

277 Three times Ojneci refers (on p. 19) 16 Dan 3:57, Very likely he quotes. verse 
57 because of its allusion to gara p, which includes the refrain qapò p, as we shall sec 
(cf. miba, test to notes 281-282). The canticles probably began as usual with verse 52. 
Ojnec'i refers in this context to | Киз 8:47: this passage does not form part of the 
morning office and is therefore excluded Tram the ош пе. 
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(c) ps 50 : Annpelkur 
(d) ps 148[-150] 279 : Stp Бир [then Ojnec'i continues :] 


(e) And why does he utter twice the same? i 

(f) this concerns the dwpy, the yandp, the wink, and the afp үйү. 

(g) Butrightafter rhis[it is necessary] to sing with one accord obupobopuap) 
the angelic tune o Gloria in excelsis 

(f) trisagion *"?. 


COMMENTS : 


1. Each part of the morning office is briefly alluded to, Thus a 
clear structural outline of the morning synaxis emerges : the two fixed 
canticles of Azarias and the Three Youths, and the morning psalms 
50, 148-150, concluding with Gloria in excelsis and the trisagion 74", 

2. The allusion to uttering twice the same (e) and the explicit 
statement that this concerns the Сирт, gep&p, mqnpillas, and the wtp 
(брију can mean only one thing: the canticle of Azarias (Dan 2:261) 
with its Incipit Zupg (a) amd troparion Gang (f), and of the Three 
Youths (Dan 3:521f) with its reference to длрдр [= verse 57] (b) and 
refrain фтер (f); ps 50 with its incipit sqapdkw (c) and troparion 
ттарШш (f) and ps I48[-150] with its beginning wn урур (d) and 
its troparion mp үЁр йн (f). Hence at the time of Ojnec'i the canticles 
and psalms were sung with a refrain: each eantiele and psalm had its 
own troparion which was used as a refrain. 

"epe p is nothing else but the reflection of the slight change in refrain 
of the canticle of the Three Youths itself: we have already seen that 
verse 52 b of the canticle 15 placed as a refrain after each verse (from 
52-56), but from verse 57 ull the end the canticle has its verse 57b 
as responsory after each verse : 

verse 57a: рат р плату nage p шаһ gate 
Biess the Lord all ye works of the Lord. 


57b: Bless and exalt him forever 257. 


Only the incipit of ps 148 is given: the presence of the other pss (149, 150) 
can be presuppesed. 

STAR: Галлер ай p, p. 18-20. 

^" T do not deal with the information about the sunrise (арша) psalm which 
follows. 

241 CT. supra, text to note 222. 
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The Armenians, inspired by the text of verse 57, created from it 
their refrain gmpép. As verse 57 is part of the canticle of the Three 
Youths (which begins: with verse 52), so 1s the refrain gnpdp part of 
the troparion Серу. The troparion Zong includes both canticles, that 
of Azarias and the Three Youths, whereas in the Armenian Lectionary 
Сити is restricted to the canticle of the Three Youths ***, 

3. After the references to the canticles and psalms with their respec- 
tive troparia (a-d, f) there follows the Gloria їп excelsis (р), which is 
sung straight through, i.e. without a refrain***, concluding with the 
trisagion 744, 

4. In the lOth- chapter of the Oratio. Synodalis Ојпесл has given us 
an outline of the feria! morning office, which leads to two conclusions : 
a) The troparia are no longer restricted to feasts, but even the ferial 
office now has troparia. b) The troparia are no longer limited to 
accompanying only the canticles, but serve also as refrains to the 
morning psalms 50, 148-150. 

The Oratio Synodalis, written at the beginning of the 8th. century, 
belongs to the undisputed works of Ojneci. So already by the 8th 
century, and probably even earlier, there existed a group of troparia 
attached to the psalms and canticles. 


(2) The evidence in Canons XX and XXIV 


The beginning of canon XX implies that Catholicos Yovhannés 
Ojneci attempted to unify the structure of the morning office, thus 
doing away with variant local practices : 


It befits all to complete the same morning offices 
according to the same order and identical with one another ...; 


[then he continues ;] 

(a) ... lit is praper] to employ 
(b) the Zug 

(c) and the Гарри, 

(d) and the Sfp Ерй, 


78? C supra;textto notes 215-225, 215, 237, 244. 246, 263, 
gd Apparently the De Стену Ecclesiae says something similar: "Wéhour inier- 
ruption (il Diag) they provide then the Gloria in excelsis" ; ct. Шамаш help, 
DX 


18 Far the trisagion ef. WINKLER, "Armenian Night Office I” 
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(2) the Gloria in excelsis, 

(f) then the responsories (упр) according to each day ... 
[the respective psalm verses for each day of the week are then 
indicated]. 

(п) Then after the intercessions and collect 

(h) го sing the trisagion, 

(i) the doxology (фштшршћтј реВ) together with the hynn (baang) of 

the holy Theotokos t? .., 


COMMENTS: 


1. The references to Сира, птүпрйш, nbn териб (Бед) refer either 
to the incipits of Dan 3:26/52, pss 50, 148[-150], or to the troparia, 
since both have the same name. However, in the light of the evidence 
in the Oratio Synodalis it can be surmised that both, the canticles + 
psalms and their respective troparia are meant. 


2. Ojnec'i refers twice to.a фатунр; in one passage бутля has to be 
rendered as responsory, which consists of a verse from a psalm (f); 
in the other passage it means the Љути to the Mother of God (1), 
This hymn to the Theotokos is probably the same as the one in the 
dudughgp (horologion) p. 3067**, It also follows the trisagion : 
Фин шу | орар шуш штар kam nurum map erae fele DER 
Glorified and praised [be] the ever holy virgin, the mother ој God ... 
From this we can infer two things: a) besides the troparia of the 
canticles and the psalms there existed a hymn (Augg) to the Theotokos; 
b) at the time of Ојпесі the term (ал no longer refers exclusively 
to a psalm verse, but can also mean a hymn. 

Canon XXIV deals with the morning office of Sunday : 


But the mornings of the day of the Lord 
carry their [own] order, purposely designed for such [days]. 


(a) After the Zeng [it is proper] 

(b) fo sing the Magnificat a 

(с) [Then 3 pss are quoted, followed by а reference to the gospel and 
other elements of the morning, then :] 

(d) Jr is befitting to sing after the Gloria in excelsis 

(e) the papae fub [= hymn: " Resurrection]. 


me СР Гане то р ш? ји. 28-29. 


79^ Lowe this idea to ту student, Kh. Barsamian, 
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(Г) Besides [iris proper] to employ the " Holy God" [= trisagion), 
(2) together with the hymn (артар) of the holv virgin en 


COMMENTS: 


Enough has been said already about {шр (а), the Magnificat (b) dE 
and the trisagion with the hymn to the Theotokos (ei, lhere.is а new 
hymn mentioned 287, however, which proves that by the 8th century 


ne LU win пилуле ЈУ [нй p, p. 29-30. 

78 (OK supra. text after notes 104, 146, 158-159. 

557 Kh, Barsamian suggests that the арпа hc probably refers to the hymn which 
in the Fursurgfep piHorologion, p. 282) also follows the Gloria in excelsis : јата и peh 

рїї omibkugnt.p +++ (The resurrection of our redeemer ler us praise ...). | suspect 

ro this hymn with 11s streng paschal overtones was once perhaps пот sung at this place, 
but in closer connection with the gospel of the resurrection. Something similar has to 
be said, for example, in regard to two (шїп рыр) troparia which now accompany 
the. pss 148-150 {Т quote these two troparia from PerermMann, "Musik der Armenier", 
p. 370-377, whe took them from the миру ту of Constantinople. p. 34817, 362) : 


1) Џпшотшић LIE Jha ph Сини на fragm] р ћ Ји тј p. lp du илип 
gkrkaäuhn, й mag purpmij d та пише hung (ши, прі : 
2) Dr ft Аш pede sora tefl” gpturpónig eb impp dung Lugp. шига Бш} 
ипірр {шїшүр фр“ fuplopt p цир] pig арша үшрїш. фшашу 
Corr s 
3) avons ш y wneppr йш p аЙйтї{дилүшүттї р лш]. пуштају ү јер 
пр ест ротага fe тај Сили. ШП H јр ба. фаш [#шшапр. 
I} Matutinae (i.e. mane surgentes) sanctae mulieres cum oleis et aromatibus venerunt 
in sanctum sepulcrum, et lamentando quaerebant immortalem glorise Regem. 
2) Et per vocem Angeli exhilaratae sunt luctu indutae; matutinae sanctae mulieres : 
Quid quaeritis vivum ариф mortuos? resurrexit gloriae Rex, 
3) Deum amantes (vel “Deo dilectae") sanctae mulieres, festinate sequentes. (e 
eundo, currendo) narrare Petro et Joanni dilecto : resurrexit gloriae Rex. 


and 
1) 2пшуш} fi шрп Rb Ah рущшішщшшйшуі quinéntnbgngg li Арти T 
ПУШ Ба hi Ёш} T Аш! ш ратуші unam cauermprpen ү Пашу 
ni. Јат, ушр ur шту i 
2) 'h йшй a “темаш ege inppin dung gbaug [шшш р fr pupuri [прй— 
ппц Баир book шили waw нету, GE purple bere aamolr bh : 
3) bhane ршн sopin pus пр ин ырл, рей} йшй 
пр cb бр {ша plorwlpag фрицти шайт. h upmfpkfg b 
үт - 
teile resurrectio custodes perierrint, er Angelus e cochs descendens per 
vocem terribilem resurrectionis filii Dei mulieribus nuntiabat ; resurrexit Deus 
2) Voce Angeli gavisae sunt luctu indutae mulieres, et redierun cum laetitia, dederunt 
nuntium. Apostolis; quod resurrexit, qui апіса dixerat. 
1) Veni luce induti laude nova laudemus Dominum, quonim corpus, qued а 
nobis accepit, ab angelis adorationem accipit, a Seraphim et а Cherubim. 
Fhe problem of the original place of these hymns has to be investigated in greater detail 
in a separate study. They probably belong to the gospel of the resurrection, 


VI 
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the festive апа ferial office had several hymns even apart from ihe 
already mentioned troparia of the canticles and psalms. The slow, but 
steady accumulation of hymns is no longer restricted to the high 
feasts. but includes the Sunday and the ferial offices. This process 
must have taken some time. We have to assume that the increase їп 
hymns began already by the 7th century, The validity of Kirakos 
Ganjakec'i's report about the increase of troparia and the great variety 
of different hymns during the middle of the 7th century can therefore 
no longer be questioned as has been done previously 290. 


(3) The tesimony af De Officiis Ecclesiae, attributed to Ojnec' i, and the 
Expositio af Siwnec i 


These two documents are interdependent??!, so it is not surprising 
to find similar indications in both of them. For example both interpret 
the 7 4npqurp 292 of the nocturnal psalmodia currens as the seven ages, 
and the variable canticle, as the eighth age of resurrection 295. Nothing 
is said about the troparion which accompanies the canticle of the night 
office. This should not be overrated, because the iroparion is still 
subordinated to the canticle (and the psalms). 

Both sources agree with the other writings of Ojnec'i in the content 
and sequence of the various parts of the office: explicitly mentioned 
are the canticles of the Three Youths: on sundays the Magnificat 
and then the morning psalms 50, 148-150 follow, Both also allude 
to hymns??*, confirming thus the evidence in the Oratio. Synadalis 
and the Cananes, 


Summary af the evidence in Onec i an Siwnee 1 


l. By the end of the 7th century the troparia are no longer limited 
to the high feasts of Christ and to the 3 canticles (1 variable, 2 fixed 


UU CÉ supra; тиме 252, 

7?! Cf, supra, text to notes 47-43. 

77 Cf supra, text to note Li. 

7* CK supra, note 276; the sume idea is also expressed in "Lord р Ер frit 
daine" (About the Night Office) in H annblmngpne Је ји, p. 110, | 

SEL “ШЫЛ RÄ AC" (Commentary) 1. р. 488; 7. he relishes the daily-canticles 
af the Three Youths and the Apna (оре ти fel) ef the resurrection. ef the dead’: 
p. 489: 7... fn sing the praise (орле fub) of the all-holy trinity”. In De Officiis 
Ecclesiae (р. 87, in the context of quoting ps 148) the following allusion is made: 
"They praise the Lara witha new song (они B fnb), à praise tinea Jim from the holy 
Church", 
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ones) but even the morning psalms of the ferial office have their 
troparıa. 

2. The following troparia existed at this time: ој ту и Tor the 
variable canticle at the end of the night office??*, ашр (including 
gapdp) for the 2 fixed canticles of Azarias and the Three Youths, 
and the troparia for the morning psalms 50, 148-150, namely прайш 
and mip ЈЕ а. The oldest troparia apparently are those which belong 
to the canticles : орт: јн and 4upq. including probably also qgapdp- 
The troparia for the morning psalms are perhaps of a slightly later 
date. It also seems that the troparia of pss 50, 148-150 are older than 
the rest of the troparia for the daily offices, such as the Едит, 
Durldridep, шт, and ёшйишрар (cf. supra, outline of the present канон 
of troparia) ^*^, 

3. We assumed that the NT canticle (the Magnificat) was added 
to the canticles of Dan 3 by the end of the 7th or the beginning of the 
8th century, This new canticle was still restricted to the Sunday vigil, 
in contrast to Dan 3 which was already taken over into the fertal 
morning office. The Magnificat still did not have its own troparion 
at the beginning of the 8th century 777, 

4. There can be little doubt that these troparia (ушршфшЁр) grew 
out of the (футур (respansory). 

5, Apart from the troparia mentioned above there existed other 
hymns which are referred to as Aonpng, and sometimes also аз 
opine јил 298. Hence we observe а considerable variety of hymnodic 
material already by the end of the 7th century. With regard to. the 
terminology we saw that the руту and the орат рар had assumed 
a broader meaning. Originally the {тр meant a psalm verse used as 
responsorium. Then even non-biblical refrains were called батыр, as 
for example the бира in the Armenian Lectionary. Further, the term 


293 Nothing is said explicitly about this troparion of the variable canticle, Yet 
the presence of Lag and gnpép for Dan 3, and the presence of the troparia far 
the morning psalms, make it highly probable that the canticie of the night office also had 
ils troparion. 

248 Far their history cf. CEMCEMEAN, р. 20017, 

297 Tra-MIKAELIAN (p. 3) informs us that a number of Kanon indicate no troparion 
for the Magnificat, which means thal this canticle was sung without a troparion 
for some time. As a matter of fact this iroparian appeared only alter Nersés Snorhali 
(12th сеп). For the history of its appearance in the manuscript tradition see CEMCE- 
MEAN, p. 200-201. 

298 CK supra, поје 294. 


VI 


Vi 


536 


орта рей, which originally referred to the 3 OT canticles, is by the 
sth century also applied to hymns in general. 

This growing abundance of hymns eventually required some orga- 
nization. This led to the formation of the actual kanon of troparia 
(publ pura prone ратишту ) for the feasts, the Sundays, and the ferial olfice, 
and also to the systematic collection of these troparia in the зшли 
(= mopologion, not ћутпатит) "77, 


(4) The organization of the troparia in a kanon 


The Armenian tradition, which connects the organization of the 
миш иу (troparia) into &anons with Stepannos Siwnech, has ta 
be considered historically reliable in this attribution. The arrangement 
of a Kanon of troparia presupposes the existence of a considerable 
number of hymns: the necessity of organizing the existing troparia 
can only be feltif there are so many hymns that they have to be grouped 
together somehow in a series of hymns, which was then called the 
“kanon of горама". Hence it does not seem possible to maintain 
on the one hand that the Kanon was organized by Siwneci, and 
on the other to insist that at this period there still existed only a few 
hymns restricted to the high feasts *"", The evidence of the presence 
of troparia even in the daily morning office makes it quite likely 
that by the time of Siwnec it became necessary to organize the hymns. 
Kirakos Ganjakeci, who had reported the involvement of Nersés 
Sinot in the selection of the appropriate troparia (cf, supra). also 
narrates that Step'annos Srwneci "composed spiritual songs (брор 
£ngkenp) with sweet melodies. troparia (swparhwip), футутр (= respon- 
sories or hymns) and songs (jp) ?"!. More extensive details about 
Siwnec'i's activities are offered by Step'annos Orbelean (13th cent.) 
in his History of те Province of Sis (Ouren diene d fre Te a Пшшш\ : 


??* According to HUsMANN ("Die Gesinge der armenischen Liturgie”, p. 99) the 
oldest pugurlbing goes back to 1019 (= Codex 1535: of Ejmtacin), Why Ter-Mikaélian 
(who came from Ejmiacin) never refers to this ropelogion in his. study is puzzling. 
Не examines (on p. 32ff) in great detail the oldest rropologion of the Vienna collection, 
Cedex 202 (din 157, of the 14th century, basing his conclusions entirely on this 
manuscript. 

200 S5 ABELEAN, p. 510-514, 

"HU “Quoted in ABELEAN. p 513; TER-MiKAELIAN, p. 69 (erroneously dating Siwnec'i 
in the second half of the Bth cent. instead. of the ТА eent A 
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(a) [5 љенес i] divided (раси нит) the eight tones (Ашућић) 

(b) and arranged (рабод) [them]: 

(c) and he put in order (supkun) the troparia (yanmilpulu), ... 

(d) [and] the hymns (opima бићу of the resurrection; 

(e) Ле also sang delicate пи (= responsories or hymns); 

(Г) he alse адарте mpdupbug) the stichos (отрар) of the Easter time 
io the seven [sic] modes (Equliuljop), 


(g) ... and of the fast which are sung in Lent ???. 


For the moment we shall focus our attention on the statement about 
the organization of the troparia (c), leaving aside the references to the 
musical arrangements (a-b, f-g)^?^. It is said that Siwnec'i "put the 
troparia in order" (c) Siwneci's reform may have entailed some 
similar activity as the selection of the appropriate troparia under the 
catholicosate of Nersés in the middle of the 7th century. It was 
mentioned already in this context that the reform may have had 
something to do with Armenia’s definitive break with Chalcedon. 
The Armenian hierarchy probably sifted through the extant hymns 
to see whether or not they reflected the christological tenets of the 
Armenian Church. 

The 7th century in particular seemed to have brought forth an 


abundance of new ігорапа which eventually required some sort of 


organization. Therefore it may have indeed been Siwneci who under- 
took this task of arranging the extant troparia into the first kanons. 
I mentioned already that the first nucleus of the later Канон probably 
consisted of those troparia which were sung with the 3 canticles. 
The troparia then expanded very soon to the morning psalms, including 
thus the troparia for the pss 50 and 148-150. Srwnec'i's organization 


307 ÖRBELEAN, илити ји fale (History), quoted in ABELEAN, р. 513. 

^ At the beginning ib is said (a) that Siwnec i divided and arranged the eight 
tones, whereas later (f) reference is made te the sever modes. | de not know how to 
reconcile these two contradictory statements. Grigor Tar'ewac' also speaks unmistakably 
about the seven tones while mentioning Siwnecis involvement in the creation of the 
Easter troparia; cf. TER-MIKAELIAN, p. 71/73, 89; et, пута, note 336. The oktechos 
as well as the Aeerakion and the kanon derive from Syro-Palestine, The eight modes 
are ascribed to John Damascene (7Tth-Bih cent): vel the Byzantine ekroecheas seems 
to go back to the o£toechos af Severus of Аппасћ (3512-519); as Baumstark pointed out 
(Festhrevier, p. 46-46): E. WrriEsz, 4 History of Music and Hymnography (Oxford 
1951], p. 44, For studies on the Armenian okióeches cf IN. SERKOYAN, М. TAHMIZIAN, 
and B; Outer, "Recherches sur la genése de l'octoéchos arménien", Kruder Grégoriennes 
14 (1973), p. 128-211. 
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of kanons Гог individual feasts, Sundays, and ferial days must have 
included, then, the troparia for the canticles of the night and morning 
office, and the troparia for the psalms of the morning office: pss 
50, 148-150. In another non-chalcedonian tradition, the Jacobite commu- 
nities of West-Syria, we find the same pattern, namely a refrain (enyang) 
attached to the canticle and the morning psalms 50, 148-150404, 
Baumstark, who had such extraordinary sensitivity for the interdepen- 
dence of the different rites, saw with penetrating clarity that when- 
ever there 15 congruency between West-Syria and Armenia, the common 
roots of both are often in Jerusalem: ... gerade wo westsyrische und 
urmenische Weise Hand in Hand gehen, wird ;.. nur Jerusalem als die 
gemeinsame Wiege des beiderseitigen Brauches in Betracht kommen 
können ^9, We can formulate the same law with regard to the con- 
gruency between Armenian and Byzantine liturgical practices: their 
common origins lie in West-Syria, often in Jerusalem, as we tried to 
demonstrate in our discussion of the origins of the Byzantine and 
Armenian kanon of troparia. The Armenian kanon does not derive 
from the Byzantine, as had been suggested, but the antecedents of 
both lie in Jerusalem 799. 

Besides the general organization of the troparia (c) Siwnec'i also 
arranged the hymns (optin jui, p) of the resurrection (d). Орт рй 
can mean here either canticle or hymn. In this context it probably 
refers to the hymns in general, not to the canticles; We have seen 
already that by the time of Ojnec'i and Siwnec'i the term is no longer 
restricted to the canticles. Something similar has to be said about 
the далел (2): it can refer to responsories, but it can also mean the 
non-biblical poetry. So both terms, орт рай and даптер, had assumed 
a broader meaning by the end of the 7th century 207. 

Hand in hand with the accumulation of hymns and the broadening 
of the terminology for these hymns, goes the slow but steadily in- 
creasing independence of these troparia vis à vis the canticles and the 
psalms to which they were once attached as а subordinate element. 

The organization of these troparia in the respective kanons and 


"77 CF Ваџмзтанк, Мостети Laus, p. 126, 177, 190, 196; IDEM, Fesrbrevier, p. 72-73, 
LEE 128 

298 BAUMSTARK, Festhrevier, p. 158, 

206 We also observed a similar law in regard to the Byzantine sexapsalmes and the 
Armenian invitatory; cf. WINKLER, "Armenian Might Office 17 

^" (CF supra, text to note 298, 
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the general increase of hymns led subsequently to two further develop- 
ments in the night office: 

a) the disappearance of the variable canticle of ghakpuypl (night 
affice)?"5: the fixed canticles which open (ће morning synaxis were 
retained 

b) the increasing restriction of the number of psalms recited each 
night, until eventually the nocturnal psalmadia currens was reduced 
to the so-called Aebeabosatoch, (6. a few psalm verses of the numerical 
psalmody. 

Thus the very heart of the night office, the recitation of the psalms 
In numerical order, became supplanted by secondary elements, the 
hymns???; This is also true for the Syrians: they as well reduced their 
nocturnal psalmody to a few psalm verses or eliminated it altogether. 
In Armenia we see the beginning of this tendency in the growing 
independence of the troparia after the 8th century, a trend that reaches 
its peak in the time of Nersés Snorhali (1102-1173)?!?- with the 
formation of the dubai уши (Kanon of troparia). Thus it must 
have been after Nersés that the monastic psalmody slowly began to 
crumble under the weight of the insertion of more and more hymns 
into the office, The disintegration of the psalmody into the Један be 
бег a few verses of a psalm) cannot have happened during the time of 
Ојпесл, It is unlikely that the short description of the night office 
(Шани gola fl done) with its reference to the fpaliniargpifu? was 
actually written by Ojnec'i. It belongs to a much later period. This 
short survey on the night office was probably composed after Nersés 
Snorhali's life time. 

*0* Ddoubt whether that has already happened at the time of Siwnect; so ÜRMANEAN, 
p. 260 (who suggested that it was Siwnec'i who substituted the nocturnal eanticle with the 
troparta 1, 

19% For à general survey cf. BAUMSTARK s various contributions ` Kom geschichtlichen 
Werden der Liturgie (Freiburg 1923). p. 103-115: Comparative Leen, p. 92-110; 
Festhrevier, у, 44-53, 62-84, Mocrarna Laus; p. 126. The subject matter is. particularly 
well treated їп Кот zeschichtitcheg Werden : Fon Ffause aus. bestormt, als dienender 
Schmuck ... zu wirken, hekunder sich üherall aie Nelone in muner reicheren Massen 
ich verhüllend ner die Klare Генон с zu degen, wie Ejen sich sump o. altes 
Genduer калт, wed... Jameson aber sicher seinen. Bestand bedroht... Das Endergebnis.. 
war, dass йн tor genléindischen Tagzeitengeber die Last des poetisehen. Stoffes vielfach 
due Реноа geradezu erdräckt fat... Was bestimmt war, als schmlckendes Ranken- 
werk zu wirken, ist gesträßpartig wechernder Hr ich: geworden ,.. (p. 103, ТОР). 

aa D was our aim to clarify the origins and first growth of the troparia: the 
further development of the karon into the systematic collection of Iroparia in the 
ушршйт  Liroboiopusn) requires a separate study, Meanwhile the research of Ter- 


Mikadhan, Cemtemean and Amatuni can be consulted (cf, supra, note 2). 
HT CK supra, text to motes 49-59, 
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SUMMARY ON THE ORIGINS AND FURTHER EVOLUTION OF ARMENIA S HYMNO- 
GRAPH 


Krumbacher gave an outline of the development of the Byzantine 
ecclesiastical poetry, distinguishing three different stages?'?, In the 
historical development of Armenia's hymnography only one distinc- 
Don had been made previously, namely a distinction. between the 
hymns before and after Nersés Snorhali (1102-1 173). Ter-Mika&lian 
and Ceméemean speak of a pre-Snorhalian and post-Snorhalian 
»штиђилу 318 (= frapologion, not ћутнамит as Ter-Mikaélian had us 
believe 777. perceiving Nersés as the prime mover in the formation 
of the ушћа ту (tropologion). Examining the origins and early evolution 
of the pupwhwhiée (rroparia) in greater detail, including also the history 
of the футур (responsorium) and the formation of the “kanon of 
troparia» in its earliest stages, | came to the conclusion that in the 
evolution of Armenian hymnography several periods can be discerned, 
which I would class in four distinctive periods. That this is a highly 
tentative ordering of the hymnodic material goes without saving. We 
are still far from a definitive view on the history of the Armenian 
hymns. The following outline has thus lo be considered a preliminary 
attempt to sketch the organic growth of Armenia's hymnography. 
We base our outline particularly on the evolution of the фшрш ш 
(troparion). The эшршшй ts one of the most significant categories of 
hymns which developed out of the responsories (gmpgp) to the 
canticles and the psalmody. Yet there exists, it seems, another category 
of hymns which is not associated with the psalmody or the canticles, 
but is independent of them. Our knowledge about the origins and 
further development of these hymns is extremely fragmentary 315, 

(1) The initial period (4th-5th cent.) is characterized by short respon- 
sories, the футур, which are sung with the psalms, including the 
3 canticles of the Easter vigil. Initially the responses were taken from 


"+ Ch KRUMBACHER; Geschichte der byzantinischen Litterátur (ed, of. 1891), p. 209. 
123 

UOCE TER-MIKAELIAN, р, 46:47, 50: СЕМСЕМЕАМ, У ари та бр (Zonge, 
haga). p. 19317 

МУСЕ supra. text to notes 239-240. 

918 These hymns are the Christian version of the OT psalms. OF this type of hymn 
only the Hymn of the Pearl and the Odes of Solomon have survived (ef. fra). | 
seems as if the OF psalmody actually supplanted these archaic Christian hymns by 
the 4th century. Traces of this old hymnography have survived only in Syria. 
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the psalms and the canticles themselves, but soon non-biblical refrains 
were used for the canticles in order to highlight the theological 
meaning of the high feasts such as Easter and Epiphany. The origin 
of the name for these troparia, ie. the эшршйшй р, also seems to be 
closely connected with the 3 canticles of the Easter and Sunday vigil; 
both vigils commemorate the resurrection of Christ with 3 canticles 
(sometimes also 3 pss) in connection with the readings. The term 
moot may well derive from the Syriac Anz ([songs of the] vigil. 
pointing thus to the Sunday vigil with its 3 canticles and respective 
troparia, which in the East-Syrian tradition 15 called gale d-3ahra (songs 
of the weii Hence the oldest troparia are those which are sung as 
responsories to the 3 canticles, as the Armenian Lectionary also indicates. 
The oldest troparia are then орёл: је, Zong, probably including also 
бирор. which accompany the canticles of Moses (Ex 15:11, Azarias 
(Dan 3:26), and the Three Youths (Dan 3:52, In addition, the 
antecedents for the later organization of the smpalpskp (froparia) 
in the Kanon are the troparia for the 3 OT canticles of the Easter vigil, 
which were taken over by the Sunday vigi]. These troparia are seemingly 
older than the troparia for the morning psalms (50, 148-150). The first 
nucleus of the Armenian Капоп of troparia consists of the горама 
sung with the canticles, as a comparison with the Byzantine kanon 
of the 9 odes (4+ 3+ 3) shows. The origins of both kanons lie in 


syro-Palestine, more precisely in the Easter and Sunday vigils of 


Jerusalem. The composition of the troparia for the canticles antedates 
the artificial split of the 3 canticles into a variable canticle (which 
became attached to the nocturnal psalmody) and the two fixed canticles 
of the Sunday morning office (which eventually entered the ferial 
office as well). 

The pwpwhwhite consist of that poetry which first developed in 
connection with the canticles, including later the morning psalms and 
eventually also à psalm of the evening office. Yet there is another 
category of hymns, as was mentioned already, which is independent 
of the canticles and psalmody, and which is as old as the use of the 
psalms in the office, since these hymns represent the Christian version 
of the OT psalms, Of this category only the Hymn of the Pearl and the 
Odes of Solomon have come down to us?!*, There can be no doubt 

"^ The following editions could be consulted ` PH Power. £F Gre de da Perle 


des Aches de Thomas, Introductión, eo vir, traduction, commentaire (= Homo religiosus 
8, Louvain 1981); ЈН. CHARLESWORTH, The Oder of Soloman: The Syriac Texts 
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that ће Odes of Solomon, which originated in second century Syria >17, 
belong in a baptismal context?'*, We know almost nothing about 
this type of hymnography, and nothing at all about its survival in 
Armenia. Yet | suspect that some of the Armenian baptismal hymns 
are very об], as an analysis of their theological content indicates?!*, 
The main characteristic of these Armenian hymns is their close relation- 
ship with the baptismal theology of Syria, as 1 have tried to demon- 
strate 729, The next step would be to investigate the hymns of Epiphany 
with its celebration of Jesus’ descent into the river Jordan ??!; Perhaps 
this will shed new light on some of the pecularities of those hymns of 
Syria and Armenia which originated outside the context of the psalmody 
and canticles, 

(2) The second period (end of 5th to middle of the 7th cent.) is 
determined by the growing hymnodic material in connection with the 
christological controversies. The main bulk of troparia evolves at first 
around the high feasts of the Lord during the 5th and beginning of 
6th century. With the christological disputes these hymns are used 
to express the theological interpretation of the feasts, giving them 
at the same time greater solemity. Especially the non-chaleedonian com- 
munities seem to have augmented the number of hymns as the so-called 


Edited with Trensatian and Notes (2nd. ed. Missoula 1977); M. LarTKE. Die, Oden 
„ита in cher Беденин fir Neues. Testament and Gnosis Band Ја: Der syrische 
Text der Edition in Estrangeld. Faksanile des griechischen Papyrus Bodmer XT; Band [: 
Ausführliche Hanmdschriftenbeschreibung, Edition nir deutscher. Parallel- Üherserzung.. Her- 
изен duhaeg für gnestisehen Intörpreistton afer Саон Sohunos dm der РЕШЕ 
Sophia; Band M: Реале Wortkonkerdanz zur hagndschrüthehen, griechischen, 
koptischen, lateinischen und syrischen Überlieferung der Oden Salomos mir einem Faksimile 
des Kodex № (= Orbis Biblicus et Orientalis 25/1a-2; Fribourg, Göttingen 1979-1930); 
the introduction to the older edition of К. Hawes and A MiNGANA (The Odes and 
Proto of Solomon Ке Бете, 2 vols. Manchester, Landon (920) contains indispensable 
material for the study of the Ces, 

UC Recently H LW. Drijvers suggested the 3rd century as the date of compilation 
in his talk delivered at the Kronen Inrermarional. Conference on Parristic Studies, Oxford 
ZA September 19790; "The Christology of the Odes of Soloman”, 

TE One of my studens. M. Pierce, has critiqued LH BERNARD, The Odes of 
Зато (Texts and Studies 8. London. 1912) m a study ta appear in Ephemerides 
Leitngicae. 

217 CLC Winker, "Die Tauf-Hymnen der Armenier: Ihre А пив mit syrischem 
Gedankengut” {о appear in the Fessschkift for W, Dürig (ed, H Becker); EADEM, 
Das акен кейе Таоа, p. 453-462, 

320 fisted 

121 BAUMSTARK, Festhrevier, р. 71, considers also the Byzantine hymns Гог Epi- 
phany and Christmas as very old ; vor allem gewisse Auchaltertäimliche Gesänge namentlich 
ihrer Welhnachts- und Epinhanionvesper haben diese En ck инте Festeehalten. 
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oktoechos of Severus of Antioch demonstrates "77 The Armenian 
expansion of the trisagion and the о povoyevig of the Byzantine 
liturgy belong to this period ^?^. But also the reform of Catholicos 
Nersés Sinot has to be mentioned in this context, By the middle of the 
7th century the Armenian hierarchy restricted the local variety of 
hymns, selecting very carefully the hymns to be used thereafter through- 
out the whole Armenian Church. During the 7th century these troparia 
must have steadily increased, and they were probably no longer limited 
to the canticles, but included very likely also the morning psalms 
50, 148-150. It may also be assumed that even the ferial office had its 
troparia by then. Moreover, new forms of poetry emerge, which аге 
not connected with the psalmody, like the kom/akion in Byzantine 
worship. This versified homily***, which had its heydays during the 
6th century, has its roots in Syria as is well known. 

(3) The formation of the Armenian and Byzantine kanon inaugurates 
the third period (end of 7th to 9th cent.). All testimony converges in 
indicating that by the turn to the 8th. century the greatly increased 
number of hymns required some sort of organization, The troparia 
were grouped in the various kanons, which became associated with 
Step'annos Siwneci. From this period stem also the. first evidence 
about the troparia of the morning psalms (50, 148-150). І suspect, 
though, that already prior to Ojnec’i’s evidence the morning psalms 
were sung with troparia, When precisely these traparia began to appear 
we do not know. Thus the Armenian Калоп includes not only the 
troparia of the canticles (1 variable ode in connection with the noctural 
psalmody; and 2 fixed ones; Azarias and the Three Youths, in the 
morning office), but also the troparia of the morning psalms, whereas 
the Byzantine kanon remains restricted to the troparia of the 9 odes 
(3 +34 3). Later on the Armenian kanon will also include the other 
troparia for the morning and evening office (cf. supra, outline of the 
present Капоп). 

Already by the time of Ojnec'i and Siwnec’i we observed other hymns, 
like the hymn to the Theotokos, which is referred to às Abanne. But 
there are also other hymnodic elements at the end of the morning 
office, which sometimes are called о ле тј fut. Thus the terms Ann 
and eps fib have assumed a broader meaning, and are no longer 

322 ibid, n. 44-46, 


NO Cf supra, note 251. 
"77 CT. Beck, Kirche und theologisehe Literatur, p. 264, 425-426. 
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restricted to the responsories (роллар) and canticles (орт: feb р) as 
in the 5th century, 

Moreover the development of the Armenian and Byzantine o&toechos 
belongs to this period. Its origins lie again in Syro-Palestine. The ћеудау 
of Byzantine hymnography has ended by the 11th century, and deca- 
dence sets in 277. 

(4) In Armenia we observe with the fourth period (10-14 cent.) a 
new Blütezeit in poetry. It includes the famous Lamentations of Grigor 
Marekaci (са 945-1003), Armenia's greatest mystic, and reaches tts 
peak by the 12th century with Nerses Snorhali (1102-1173) ?*.. Also 
Nersés Lambronac’i (1153-1198) has to be mentioned in this context??", 
In the fourth period also other hymns developed, like the драй (лут) 
and warp (songs), which were collected in the браштић (= hymna- 
rium) and the лшдшршй (song-book)7*. The flowering of Armenia's 
hymnography comes to an end by the 14th century with the victory 
of thé monasteries of Eastern Armenia over the innovative and wester- 
nizing ecclesial centres of Cilicia ???. 


GENERAL CONCLUSIONS 


The Armenian night office comprises 3 major parts (cf. supra, 
structural outline): A The opening of the office with its doxology, 
invitatory, and intercessions, B. the original core of the night office, 
namely the recitation of the psalms in numerical order, beginning 
with the same doxology as at the very opening of the office and ending 
with the canticle and troparion, C. the conclusion of the office with из 
intercessions, final chants and prayers. This last part of the office 
has not been included їп our investigation. 


THE OPENING OF THE OFFICE 
In the first part of the article about the nocturnal synaxis (Armenian 


12% Баг ап excellent. overview ef. KRUMBACHER, Geschichte der hyzantinischen 
Litieratur (ed. of 1891), p. 308-323 

326 CL TER-MIKAELIAN, p. 331. A3IT, ATTE, ML 69 f. 

3? fhbid., n. 49Г. 

328 CT supra, note 241. 

329 For the rivalry between Eastern and Western monasteries cf, PER-MIR AELIAN, 
р. 53-54. 
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Night Office I") | attempted to show that the Armenians have preserved 
the oldest structure of the introductory part of the might office, in 
comparison with the more developed shape of the corresponding part 
of the Syrian and Byzantine office. This becomes particularly evident 
in the shape of the intial doxology and the invitatory. There exist at 
present several doxologies at the opening of the night office. I will 
go into the doxology once more in greater detail since 1 would like 
to add some further considerations to my conclusions in the "Armenian 
Night Office I". In order to follow the comments more easily, 1 shall 
present an outline of their sequence, chief characteristic, and place in 
the present horologion : 


seguence characteristic place in the horalogion 
daxelagy 1(= У) christological p. 15 
Pater noster 
— doxatogy П ps 50:17 p. 16 
— doxology II unity of the trinity p. 16 
invitatory (pss 3 87 102 142) 
doxelogv IV little doxology which 
is always trinitarian p. 24 


hymns and intercessions 
doxology V [= I) christological p. 40 
psalmody in numerical order 


Doxology 1 (= V) 

The wording of this doxology is as follows: Оршу ofp Бр Ghunu 
panna. wiki (Blessed. Leslie) our Lord, Jesus Christ, Amen). This 
doxology opens the fixed psalmody (i.e. the invitatory). as it also opens 
the variable group of psalms, in the following form : 


Blessed [isibe] our Lord, Jesus Christ. Amen. 
Alleluia. Alleluia, [Alleluia] 
followed by the variable psalmody in numerical order. 


All that precedes doxology V has to be considered as secondary, 
Thus A of our outline (= doxology + fixed psalmody, Le. the invitatory) 
is nothing but a duplication of B (= doxology + variable psalmody). 

The initial doxology V = I is the oldest doxology, as I tried to 
demonstrate. In its peculiar christological shape it is characteristic 
af Armenian worship and shared by no other rite. The non-trinitarian 
form, however, exists also among the Syrians. Baumstark indicated 
the following doxology for the West-Syrian (Jacobite) office : 
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Alleluia. Alleluia, Alleluia. 
Lob sei Dir Gouna, 


The combination with the alleluia we also noted for the Armenian 
doxology V (ef. supra). Among the Syrians another non-trinitarian 
doxology is widespread. In the East-Syrian tradition the Gloria in 
excelsis (Lk 2:14) opens the night office (/efva). But also the Byzantine 
(sabaitic) orthros has a non-trinitarian doxology as its.very beginning ; 


Blessed [беј our God at all times, 
now and always ... 


Hence non-trinitarian, initial doxologies are common among the 
Armenians, Syrians, and Greeks : 


arm: Blessed be our Lord, Jesus Christ 

syr : Gloria in excelsis (Lk 2:14) — cf. also: 
Praise be to you, God 

Буг : Blessed be our God at all times ... 


Thus the oldest non-trinitarian form of the doxology had probably the 
following wording: Blessed (= praised) be our Lord (or: God) or in 
its direct address; Praise be to you, God. Since this doxology is shared 
by the Armenians, Syrians, and the (sabaitic) Byzantine tradition, 
it can only have its origins in Syria, probably going back to a jewish 
model. This form of doxology has to be reckoned among the oldest 
Christian doxologies. The Armenian version in its peculiar christo- 
logical shape seemingly reflects a secondary development in comparison 
with the syr + byz form of the doxology. Yet the Armenian doxology 
probably antedates the christological disputes, as I tried to demonstrate. 
We should not forget that the East-Syrians also open their night 
office with а doxology which is indirectly christological in its orien- 
tation since it is the praise of the angels at the mystery of the incarnation ; 
on the night of Christ's birth the angels sang the Gloria in excelsis in the 
presence of the shepherds (Lk 2:14). 


Doxology H 
The initial doxology (1 = V) became greatly expanded in all Eastern 
rites. Doxology II, consisting of ps 50:17 (Lord if you open ту lips, 


UU [am quoting the text according to BAUMSTARK, “Das syrisch-antiochenische 
Ferialbrevier", Der Катон 26 (1902). p. 406, 
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my mouth will sing your praise) forms a bridge to the invilatory. 
The development of the invitatory is nothing but a duplication of the 
initial doxology (I) Its original nucleus 15 probably ps 30:17, to 
which very soon ps 3 was added. Ps 3 in turn became expanded by the 
triad of pss 87, 102, 142 before the end of the 7th century, The 
Armenian invitatory depicts the older form of the Byzantine hexapsal- 
mos, which is the heavily expanded invitatory to the тезонукикоћ. 
The roots of both invitatories lie again in Syro-Palestine, 


Doxology 1H 

This doxology closes ps 50: 17, thus separating the invitatorial psalm 
verse from the invitatory proper. Hence it is another secondary element, 
This trinttarian doxology seemingly does not belong to the genuine 
Armenian heritage since it betrays some affinity with a Byzantine 
doxology : 


arm; Blessed [is/be] the consubstantial and united and undivided, 
holy trinity, the Father, Son, and Holy Spirit, now and 
always ... 

(sabaitic) ћуг ` Glory to the holy, consubstantial, and undivided 
trinity, now and ...77' 


Doxology IV 

This doxology, known as the “little doxology”, often concludes а 
group of psalms. According to Jungmann it stems (гот 4th century 
Antioch “47, 

Thus all Armenian and the quoted Byzantine doxologies have their 
roots in Syro-Palestine. Also the invitatory in its Armenian and Byzan- 
tine form derives from Syro-Palestine, as | have shown. But that is not 
all. Even the position of the intercessions after the invitatory, which 15 
also shared by the Armenian night office and Byzantine orthres, is of 
Syro-Palestinian origin. The intercessions originally concluded the 
synaxis, and their duplication at the beginning of the office is a secon- 
dary демејортеп! 777, 


W The дохојову immediately follows ps 50:17 in the Armenian tradition, whereas 
in the Byzantine ortfiros it precedes the Gloria in excelsis + ps 30:17, 

5532 p A, JonomMaNn, Die Selling Christi imr liturgisches Geber (= Liturgiewissen- 
achafiliche Quellen und Forschungen 19/20, Münster 1962), p. 154. 

133 The entire conclusion.of the office (= part C in my outline) requires а separate 
study, 


VI 


VI 


> ergebe jo ny, Leit ayy o рај. [ros шины! 
дш puse saiten раці Јој олт po daa sup] 
шүк Auno дрон ж aspe зри мн Di 
popusdxs us» smi medon jo sms) jrudiso әш e 
"Filmy jo Ued шшр aou фант сет um Aq 
pazidsur st fole, quiauss ш р шарр go состо 
aui 511 SAE] "siano assg[ at Jet арш si 0] 
Appui diro bilmy new] чиа арш E 
d jb aro) 
тиро Шо EH 0) pada3]24 All маи ази Va 
A рута иик мр St Sept ро рацио үг 
pel + sapores оца ge иу али 
au шолу ралар ais јој syi Jo sawru ayy I 
"anjesd + дүнк aur cd рацьтит 
"Китаю И РАУЛ РОМЕО АЛЕН 
җәл] Haha Diet pod а Рета 
т sd REH au Jet тајио ешо 
ap oor дїр m Butt tAxopoxop ap oi pappe st 
41205 У. :papumdxa sp гор aur до зле ment эц 
AUGER EEN 


{ало Jor worse] v3} 
лера Hl тагу 

ЖНГ däs :uonaedon + get gi 
milaku + uonedon + pg ssd 


Подови ај Pie parer fo parag 
(s ) ои "upon + (тск перу sumo ү — 
Ёл = осна + (gp Шр те 
anderen ` мимо |} (Uc X3] Soso — 
Е = (арт тоа ron + ар € 
Apenugesd арта 
GC sd) КОНА 
(papudixa ine A&npaxop 


NOLLVIOAT JHA NT JONES LEWA 


348 


"peg demo зц 305 "Cp 


DI аці url app POL DIE 
SALE C4] T5471] Sup ца Шпдазф щй иза РОТ 
ui мэ tAgituecuduue- Jo Аре ои Zus ain Am] 
inui машу 101 pop sa, гыга еру goa 
Машин ем it quodis duns qns de speed Яца at p 
Deer Brut ert 
ЖИА jo тәр xm a је sns t 
jeudi en ә UL ериш ү sq] oi E31 105 tros кач ce 
{жыл Zrehmden PALES 29 in зц. pasoduras 
sam шр Utoitztd-Dou ^uoes Jpn ариу әш 
jo 1xaj at шо] шаҳир азал НЫ pü Un, "maris 
-uedsad araadsar иц With Zeng эла билишет үзүр ср 
(Азегоцатт.шәшдзу рэр wapenda ро рата 
әри әш ng ля Шоу Ary Gebot ung] "| 
БА МАДА АЈ 


үйүү» st Aopoa LL 7 
"ease ga мом pup #1 осоо 94] 71 
[ An DA 

SIN? 


[аф Jo оте прашкој 
GESEIS) 
ЕР 
o ssd 
разг PI йл} fer {айкай 
үг sa ++ {рск Uer]? Spine, ү 
Anois e {шр GEO app — 
Кловн + (1761 sassy — 
i ананг) var + sangue р 


Жени арака 


Ярлар 


erg КИШЕ ја еш) 
auis УБИО 





Apap атн? 
T3140 OMIM SON 


LERNT) 


SLA TWH SH Lo 


титир 

8230H30 LHUHIK 
` bo Zurpeisugs 
єз pamor = 


лл AVCNAS 


МІГ ONY EEEDTM АН. dU 
FIVH INOOJS IHL 30 53204440 УННУ SHE 40 LIHIAdOTAASCO TVOLYOLSIH JHL 40 HNT TLUNG ЛУДА НДОЧАН 


VI 


349 


[HE ARMENIAN NIGHT OFFICE (Hi 


Pappe st (Zei zn] Ls! 
ssd po риш e "e sd "Aiéepaur gust 20 DL p 
OCH 
iiy Chur papap азис sua Suel syi dard 
Рута о лем ST A [uum 1o ssec 8 Od E ШОБИ АТР 2 | 
PAA sew bid әү} won маски по ор 284 CE 
“дај аташа saiua uctiedon 


"perdu peur дАНЦ мр јој эшти aur isnt sm сср ха Чим (Авр 
ADEAUIS румол sure Suzie au] иеш YL ou) stan арат әрт ац ad 
usas sdegiad pug szjxiugo ар ср — 18350] 10 арта аці po теці Sema арип 
"appo ван ad] Sursep» apr арсена ач je ийаш гц | pores аилык d ics 
„шта [gena | “азо Must au] spua шүн jo droid ордена zi {йш yars 
Жолоо samur z с ац jenaj бийи po Tagung ayy Wutpurdxs oi ied ац! 
ep Dt обје 225240 Азю 340 "Dër parado aqpwiues Hp qo ui agp te Ares api 
‘Suede ларо у apr AN Sing 2011 € eppen Aepune оцу or Damm «їз app sop os тутш yyer Kama sumed аці у E 
"AHO ац qe gnnrsm]auca макр Apmuidiso arm "Sauer Mi "Apoungsd. punsou Mp od (eas +) 
er ge stadda рела dpuar peeerpnpgewg сто Sale ранија јин) ашел 2o] Jo aA т Suppi At рәндецо зоону quA 
Бри y out раги (ua) aq] wad зеца uonoalinsa: papapis + ae yiu aseron "рзд uar 
«инэ кайизлац НИКИ је dura дй эц c; ро cope cup si али ow ^p -эшпзр рше "дй дипл талии juurdiso 243. 7] 
ККЕ Ө 
bod phwazde "рај үзчимАщ : зоо jo рша ац їн Lapo Jo unen 03] (алеја Je unen our] 
EISAI Ut вагу Беја: UT RLS | Мија DI DOUD 
пш Шш + ops) [шашийсыт ti Ele (бү dia) ни о] + 05 1782] 
проту о + 05 ssd (лото +} ne sad (кора обе ү шилей + пе sad 
(toundon +) syno ana 
LGuozghon +] зиши 


D 2340 ONINMWORNI 
vonsaunssı рин jelang jo аса 


ШАЛАШ мила тла pine раат pn pads 
Voupdon + sumo газу, (; dea) uouedon + sue 6 au] 
uermdon + SELIRZY Lars) ucuiedon + &PUEZW 
эвес + арника арцешта | + саса 4 apes зруенеа | + (ју ој Wed) epHiu*o ама | + 
#рюш{ адил Apcnugesd 2g] ibit Apemupasc app mua 
Aa Ritu ADOUELIAUE (ko gpi OC sed раро шону Aroreprati 
ќащохор Абојохор Аворохор 
[321340 ноти 

{шал gig Jo ниша оз gir jo pus] (sur qo шиша Jo yig зо pus) 
Чу ПН. INMZJHOTIAZJCO IHL NI ADV LS CINOCKIS 

[трип] “MIDS л ацт pe алар ролу SU [крит] 


pnsan 


VI 


950 


ЖИА) ee) Aumerdsten [psnianags Эй eut eo emu азо аці po 
шеп 391 pap PRR PUA au jo aoueprodiur оцу sudszp *ryesur A|pesisee patrias siveuts Eaua эр jo шпег ешце ay |. 


Lago: Boyle 
"apii ратишта ш sigs 


agi jo benei apaa Spi MNs ear э Jo отрок Ap negt ујапозу [Erru AA zupp JO iam эщ up "22110 
їцйш alt ur ask аца se Se aea ay) рала pou эмер Aaul ‘олитар apguenaodoudsip t paurmsse aam вишиот agr цапоциу т 


“ааа bel) sago uonasansaa ayı Jo stssuurtum 231563. ay) Pauageam 


Uu sp реп "Zetppat ran? оца рав stan 301 Ha) uoraeuuoa asopa решо au pasnasqo [adsos ay) aoa sapniuga gar јо seam ац. `1 


DOE Motu AN 


'& ато ^. p anco це миш, ga peap at go aaya ә jo рипол улеу (eanas ay) Joy uoupdnu 


{ац ang зарро appina 2911 из quxutuzai) au] pur Apounesd (oui је 1йЕИШӘ Au Шода рац pairssui Eloi st prap ayy jo aa ац р р 
земаа гав, шасије sii jun "paddeup s: apres орва aur ср 


(л-г Son ot 1x20 "Adag "4o верио mr ayi po pus sng) ТЕ SUA up BO IIE 


je pus әш je ips + 00-0 Sabou 1, p 010 Tidi ORIOL, уз аи о йш ag] 10 Bureau a) pe биши POPPE pa їнї ш sap зац 


(этни үл} эці saan wijesd ap e or peonpar st suijesd att jo отео 241 7 20010 при 24] FO зизшај» шеш 


[ша al pg SUA po лкк 
SIS Ur END] 

провео + ОСЕ 
иол] + ge ssd 


палата è peng jo | ска 


пој ОЈ] + пети — 
giidi + yet — 
ugirgdol] + jyexgpnudej — 
моме јој) + ирпод дагуу — 
шелейт} 4 веш 
грарив ха s2]2110 E32 


uojedos; Ag разијдај s spies 
OFS АНЕ ЖО 32IHJO ЯНА JO NOLLVIENT 


ATOM TYSd TO NOILVEOS LN EST 


ЕНЕ 

Kioma + ÁBOpoxop 
(ашат Ер E) 
BOVIS Wy 


Irun 200 po ops тар әу moge përg sed sjppsur uin am Fung алујо au ро sel snoei је SULA Jo UGE ац | 


горго йм 
ЗАМЕ 


pia 201 ТЕ stad Ay Је are 
јака ш варају 

ucrigdort + Е 
Шолар +. pm asd 


ЧО лаа ЭЛ per peng Јо |2 508 


uwor:redel] + їзїр 
цш о] + supino аг]. 
Ин ЕИ Т! + Ely 


шой + a[pnga орјеџеа | + 
Ареш йй atura 

pormeur эле SUWAY јела је 
АЛЕНА + AZopoxop 


acc (ао qne pui p) 
LN3MdOT3AS3CUI ЯН NI Лт uie 


THE ARMENIAN NIGHT OFFICE (lI) 551 


In particular the accumulation of hymns at various parts of the 
office in the medieval period, but also the unfortunate insertion of the 
office of the dead, have profoundly altered the original monastic 
character of the nocturnal gathering, and obscured the original structural 
transparency of the entire Sunday vigil (consisting of: might office 
— resurrection office — morning office). Once all the hymns, all the 
NT canticles, and the office of the dead are removed, then the archaic 
outline and the original features of the Sunday vigil become immediately 
apparent, since the Armenians have neither touched the sequence of 
these offices nor the sequence of its various elements, This may have 
far teaching implications for our understanding of the offices in 
general. The structural transparency and the archaic features of this 
vigil make the Armenian office ап ideal point of departure for the 
re-investigation of the Syrian and Byzantine offices of the second 
half of the night till morning. As the remarkable old layers of the 
Armenian baptismal liturgy help us to unravel the origins and early 
evolution of the rites of initiation?*", so likewise does the Armenian 
office hold the key to a better understanding of the various components 


335 Only the main elements are listed. We leave aside the intercessions, which ori- 
ата у concluded the offices, later even opened the synasis, and eventually became 
inserted between the various parts of the offices. The original position and later evolution 
of the Јивпјев requires a special investigation which lies outside of the scope of this 
article. 

335 The present office of resurrection has 3 pss between the canticles and the gospel. 
The relationship between the 3 canticles and the 3 psalms requires a separate study. 

535 Particular emphasis was laid on the analysis of the origins and the earliest 
evolution of the canticles and the troparia. The liturgical data in the [Oth century 
commentary of Xosrov Anjewae'i and a comparison with Ojneci and Siwnec require 
a special systematic investigation. Also the evidence in the appendix af the edition af 
Xasrov's commentary from 1730 has to be analysed. I have a photocopy of the 1730 
edition. In the appendix (p. 430) same puzzling references are made to the слив! 
kanons of psalms, the фшйлйшцүп ји, six (sic) цпрүшрр, and the seven (sic) tones; 
also the eantieles and troparia are mentioned. The obvious contradictions have то be 
solved by a careful analysis and а tentative dating of the various parts of the appendix. 
Moreover the edition of 1730 and 1840 to be compared with each other. V. INGLISIAN 
(Die armenische Lieramr, in: B. Sri pg. Handbuch der Örientalisrik 1/7 [Leiden 1963], 
p. 135) tells us that the colophon and other insertions in the edition of 1840 (p. 407-456) 
probably stem from the 13th century. Conybeare (Атине Armenórum, p. 306-507) 
refers to the appendix of the 1730 edition. It is only too obvious that we are still at the 
very beginning of a systematic investigation of the Armenian office which has to be 
done on the basis of comparative liturey. 

177 CT. Wine es, Das areenische Initiationsrituale, p. 442-448, 455-462. 
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AN OBSCURE CHAPTER IN ARMENIAN CHURCH HISTORY 
(428-439) 


The events in the Armenian Church after Sahak's removal from 
office in 428, the previous and subsequent dissemination of Antiochean 
christology in general, including the writings of Theodore of Mopsuestia, 
the sequence and nature of the correspondence with. Constantinople 
and Melitene, the reason for the Synod of Astisat and its date, and 
the eventual campaign against Theodore in Armenia are among issues 
which have not been adequately resolved. One of the major problems 
consists in how to combine the various historical fragments and the 
letters in Greek, Syriac, and Armenian, including some Latin documents, 
in a more coherent and plausible fashion than has been offered in 
hitherto presented theories. The issue is further compounded by biased 
and distorted Armenian reports in regard to the events of this period, 
and the fact that only fragmentary evidence has come down to us 
about the various religious factions in Armenia during the time between 
387 (the election of Sahak) and 438 or 439 (Sahak's death). This fact 
in itself gives rise to legitimate suspicion whether the Armenians had 
good reasons for misrepresenting some of the events or destroying a 
good many sources, The past apparently held painful memories for 
them "que les historiens arméniens ont un peu volontairement 
oublié! ..." 

A careful comparison of the Armenian documents with comple- 
mentary Syriac, Greek, and Latin evidence may provide a more 
coherent picture. Thus the probable sequence of events will emerge 
more clearly, and this comparison will also permit some inferences 
in regard to the provenance of Armenia's theological tenets during this 
period. 

In this investigation I would like to suggest solutions other than those 
offered by Sarkissian, Inglisian, Tallon, and several others. After a 
detailed study of the extant evidence I eventually decided to reinvestigate 
also the rearrangement of the five letters in the Girk' T toc (pp. 1-21) 


"Р. PekrERS; "Jérémie", p. 23, 
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by the above mentioned authors, which also led те to different 
conclusions, 

There are several major issues which have not been sufficiently taken 
into account by Sarkissian, Inglisian, Tallon, and others: 

(1) above all Sahak’s expulsion from office in 428 and his exile until 
432, the investiture of Syrian patriarchs in the Persarmeman Church 
(429-437) in order to bring Armenia into the orbit of Persian rule and 
Syrian tutelage, and the subsequent severely limited authority and 
power of Sahak at his return from exile in 432 until his death in 438 or 
439; 

(2) the reason for the Synod of Astisat and its date (including the 
issue of how many synods actually took place іп Asti$at during this 
period); 

(3) the problem of Armenia's rejection of Theodore of Mopsuestia ; 

(4) the necessity for a more differentiated discussion of the trust- 
worthiness of the sources, such as the Armenian version of the Tomus 
ad Armenios by Proclus, Movses Xorenac i, Koriwn, and Lazar Р'агресі; 

(5) other alternatives for the sequence of correspondence in the 
Grk Тос. 

Given the great complexity of the issues which have to be discussed, 
the confusion concerning the sequence of events, the problems sur- 
rounding the Latin, Armenian, Syriac, and Greek evidence, and the 
political circumstances with which the doctrinal shifts are.closely inter- 
twined, I have decided to begin with a listing of the chapters in this 
essay, which corresponds with the historical sequence of events as they 
will be established in this article. 


Prelude: the doctrinal situation in Edessa in the first бте decades of the fifth 
century 


І, The events in Armenia prior to 428 ; 
(1) the journey to Edessa ма Amida, including Samosata 
(2) the contacts with Byzantium and the consequences 


II. The ouster ef Sahak and the period af the Syrian patriarchis : 
(1) Brk'iso(vy) 
(2) Sía)musl 
(3) the consequences of Syrian leadership: the mission of Yovsép and 
Eznik їп Edessa 


ШІ. The beginning of the interference of Acacius of Melitene: 
the first letter of Acacıus and Заћак 5 reply 
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IV. The discrete mission of Lewondíés) and Koriwn in Constantinople : 
(the unofficial appearance of Eznik and Yovsép' in Constantinople and 
Eznik's subsequent letter of apology to Мазос ) 
the return of the Armenians with the report about Ephesus and the Tome 
of Proclus 


V. The Synod of ditat: 
discussion of the various theories about the synod, and the reliability of the 
extant sources 
(1) the History of the Synods attributed to Yovhan Imastaser and the 
evidence of Movses Korenacı and Koriwn 
(2) the Tome of Proclus 
|l. the problem of the address 
2. the Tome and the campaign against Theodore 
(3) the synodal letter and the profession of faith (Ge. the alleged reply of 
Sahak to Proclus’ Tome) 


VI. The reaction in and outside of Armenia : 
(1) the second interference from Melitene: Acacius' letter to the naxarark 
(2) the libellus of Leontius and Abelius 
I. the ambiguity in connection with the senders of the libellus 
2. the identity of the two Armenian priests 
3. the denunciatory character of the libellus and other pertinent matters 
4. the volumen Theodori and its origin 
(3) the alleged replv of Praclus to the libellus 
VIL. The affair of Грау and its consequences ; 
the Synod of Antioch 
(1) the reaction of Constantinople 
(2) the reaction of Alexandria 
(3) the opposition of Antioch and its consequences 


VIL. The rewriting of Armenia's history 


Summary 


PRELUDE 


For the sake of greater clarity we have to present a rough sketch 
of the events which took place in Edessa before we describe in greater 
detail Armenia's history during that time. The relevant period can be 
divided into three sections : 

in the first three decades of the fifth century Edessa became a major 
centre for the propagation of the writings of Theodore of Mopsuestia. 
This means that already during the life-time of Theodore — he died 
in 428 — his exegetical warks and christology became the determinant 
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factor in the teaching at the famous Persian School of Edessa. It was 
Ibas (Hiba) in particular, but also others like Опоге, Кати, Мапа 
(and Proba 7), who were involved in translating and studying the writings 
of Theodore =. Antiochean theology with its diphysite leanings reached 
its peak in the first decades of the fifth century, not only in Edessa, but 
also in Constantinople since Nestorius occupied the patriarchal see 
from 428 tll 431. 

The second stage was inaugurated by growing anti-Antiochean senti- 
ments, which culminated in the politically motivated removal of Nesto- 
rius from his high office, and his condemnation at the Council of 
Ephesus in 431. This event ultimately reverberated in the entire Christian 
East. Rabbula, who was bishop at Edessa (411/412 - 435/436), originally 
shared with John of Antioch his opposition to Cyril of Alexandria 
in Ephesus *, despite the fact that Rabbula did not appreciate Theodore 
for apparently personal reasons*. Approximately one year after the 
unpleasant gathering in Ephesus, Rabbula apparently turned his back 
on the Antiocheans in 432°, now joining Cyrill of Alexandria with 
whom he opened. correspondence. 

The third period (432-457) is characterized by the struggle for supre- 
macy between the diphysite and monophysite parties in Edessa, The 
pro-Antiochean wing was concentrated in the famous Persian School 
of Edessa, whereas the city’s hierarchy headed the anti-Theodorean 
faction. The impetuous bishop’s first action was to infringe upon the 
doctrinal position of the School, ordering the burning of Theodore’s 
writings while chasing one of the foremost teachers, Ibas, into exile 
after he had refused to destroy the works of the revered Antiochean 
theologian”. After the death of Rabbula in 435 or 4367 the opposition 
to Rabbula gained momentum and prevailed in the nomination of the 


' Cf. Moies, School of Misibis, pp. 14, 17-19, 22-23; in regard to Proba [p. 22), 
Voobus had misunderstood the admittedly dificult German of Baumstark. The German 
scholar had not said that Proba had not taught at Edessa as Vàobus contended, bur 
had restricted his teaching : “[Prob(hya hat] der Perserschule nicht dauernd angehört”; 
BAuMSTARE, p. LOZ, see also D. IDI-102, 102-103, 05-10, 

"CT Peerers, "Rabboula", p. 156-157; Baumstark, p. 71; Vüonts, School af 
Nisiiis, p. 25-26; HEFELE, Conziliengeschichte ТЇ, p. 250. 

* Cf, PEETERS, “Rabboula’’, p. 154-155. 

+ T follow Удови (Setool af Nisihis. p. 25) for the date of Вараша" doctrinal shift. 

* CE.PrETERS, "Rabboula", р, 157; idem, "Origines", p. 216 (n. 2); SEGAL, Edessa, 
p. 93 (Segal places these events in the year 431, whereas Vóóbus [ef previous поје] gives 
432 which T helieve to be the more likely date). 
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next hierarch. Ibas was called back and became bishop of Edessa. 
Yet his episcopacy was beset with difficulties caused by his mono- 
physite rivals. For example, in 449 they succeeded in chasing Ibas 
from Edessa. The Council of Chaleedon rehabilitated Ibas in 451 and 
thus he was able to resume his duties as bishop, However, by that time 
the anti-Antiochean currents had reached such menacing force that 
Ibas” death in 457 brought about the dissolution of the School of 
Edessa, as his death also inaugurated the definitive eclipse of Antiochean 
christology ?. 


[; THE EVENTS PRIOR ТО 425 


Having set the stage, we can now turn to the most important events 
in Persarmenia, which for some time were closely intertwined with 
Edessa, particularly in the first decades of the fifth century, 

Shortly after Byzantium and Persia had partioned Armenia and 
appropriated their share of the loot into their own empires, Sahak 1 
was elected patriarch in 387. Thus Sahak came into office at a time 
of deep national crisis. Having been educated among the Greeks, 
his election seemed to safeguard, to some extent at least. the connec- 
tions with Byzantium. His upbringing also formed a counterpoise to 
Armenia's natural socio-political gravitation toward Iran?. Moreover, 
the larger portion of Armenia had fallen to the Persians, who viewed 
Armenia's previous ties with the Greeks with suspicion, 

Sahak was clever enough to surround himself with the most able 
men af the country who shared his vision. One of Sahak's closest 
collaborators was Mesrop Мачос. The extraordinary political fore- 
steht of these two men became evident in their suceessful attempt of 
inventing an Armenian alphabet which provided the Armenians with a 
new cultural outreach and creative interaction with Syriac and Greek 
literature while fostering their own national unity. The date of the 
creation of the Armenian alphabet is disputed; for our purpose il 


"СГ. PreTERS, "Rabboula”, p- 164-169; Secat, Edessa, p; 93 

* CI. Марије, Setool af Nisibis, p. 30-31. 

7 CL GaorgsseT, Histoire, p. 170: “| Бабак al ete élevé parmi les. Byzantins. et. son 
election... assurait Je maintien du lien culturel avec le monde zréco-romain à | heure 
meme où le- fatal traité. de partage consenti par Théodose enchainait politiquement Ta 
Grande Arménie au monde iranien ` 
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suffices to indicate that this event with its far reaching implications 
took place between 391 at the earliest and 408 the latest 10. 


(1) The Journey to Edessa via Amida. Including Samosata 


It is of prime importance that the Armenians turned to Edessa in 
their endeavour to complete and refine their newly formed alphabet !!, 
Lazar P'arpec'i would have us understand that Syriac schools had 
been sought out in general for the education of Armenia's clergy 12, 
so It was quite natural for Maštoc and his disciples to turn again to 
Edessa around 414 or perhaps shortly thereafter’? In Edessa they 
were welcomed by bishop “Babilas” (Babilos)!* which is a misspelling 
of Rabbula who had become bishop of Edessa in 411 or 41215. 

At this ime Rabbula apparently still shared in the admiration for 
Antiochean theology at the Persian School of Edessa, The Armenian 
delegation, headed by Mesrop Mastoc' probably also became acquainted 
with Ibas and other well known teachers in Edessa's famous School, 
They held Antiochean christology in highest esteem as has been noted 
above!*, Moreover, Theodore of Mopsuestia was considered the 
leading theologian, and during this period, when the Armenians stayed 
in Edessa, Theodore's writings were translated into Syriac. by Ibas 
and other members of the School. Hence the sojourn of Манос 
and his disciples coincided with the dissemination of Antiochean 
christology at the Persian School. While the Armenians stayed in 


"A good survey is provided by SARRISSIAN, p. 85-97 (ihe heading on p. 85: 
"The First Three decades of the Fourth Century" is à mistake: obviously the ЙА 
ceniury is meant); of particular significance is Peeters superb analysis in his article 
"Origines". 

ЈЕ CT. PrETERS, "Origines"; р. 208; SARKISSIAN, p. 90, 

2 Cf, Lazar Parrect 1.10; Fuse the crit, ed of TEg-MERTCEAN IM AI XASEAN, 
p. 13 (line 33-34); French translation by S. Ghesarian in Самоков Н. p. 265: 
SARKISSIAN, p. 91-92 

' CF. PEETERS, "Origines", p. 208. For ће: first and part of the second mission 
I follow Peeters" article (p, 204-210); | cannot share his outline of the cireumstances 
of the third mission since I believe that Peeters has overlooked the implications of 
Sahak's dewnfall in 428 and the consequences of the Syrian tutelage over the Persarmenian 
Church (ef, infra). 

"CE MovsEs Хокемаси lib: 1M, 53: Fuse the erit; ed of ABELEAN- Ари (SEAN, 
p. 321: "Babilos"; AnELEAN, Когћен, p. 7| : "Babilas": see also MELE ONYAN, Afar 
asdrakad, p. 103-104: Aser YAN (Abetean), грип, p. 64-65 (n. 2), (For а survey on 
Korwn cfi infra; n. 101) 

'* Cf. Ревтек, "Rabboula”, p. 166; BauMSTARK: p. 71 

Oh supra, text qo n, 2: MELKONYAN, Har-asorokaa. p. 102-103 
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Edessa, Antiochean theology with its diphysite orientanon had begun 
to reach its peak. 

But also in Samosata to which the Armenians proceeded after their 
visit in Edessa, they encountered clergy who were influenced by Antioch. 
Манос“ and his students must have met the local bishop Andrew who 
was on the side of Nestorius during the Counsil of Ephesus in 431 '7, 
Thus it can be legitimately assumed that the Persarmenian Church 
assimilated Antiochean christology, as Peeters has persuasively shown 
in his article on the origins of the Armenian alphabet, and summarised 
succintly in these statements : 


La littérature arménienne est éclose sous le signe de Theodore de Mopsucste 
еї... elle а commencé de s'épanouir dans un terroir saturé d'influences 
nestoriennes .... 

‚il m'est pas contestable que, au temps de Maäto et Sahak, l'Église 
d'Arménie ... ait commencé par accepter .., les enseignements de T 'école 
théologique d'où le nestorianisme est sorti **. 


(2) The Contacts with Byzantium and the Consequences 


It was after the exchange of hostilities between Byzantium and Persia 
from: 421 until 422'* that Sahak decided to reestablish contact with 
Constantinople. The most likely date for this enterprise seems to be the 
timespan between 423 and 425 for two reasons: Patriarch Atticus of 
Constantinople (406-425)?? is mentioned in this context. Since he 
died in 425 these contacts have to be placed before his death. The 
hostilities from 421 until 422 between Theodosius II (408-450) and 
the Persians suggest that Sahak's initiative took place some time after 
422. 

The correspondence between Armenia and Byzantium, transmitted 
bv Movses Хогепасі 21, may be fictitious, but the frosty nature of 


U Cf. Peeters, "Origines", p. 209-210, 

8 Ја, p. 217, 226 (see entire survey, p. 208:21D); pp, "Jérémie", p. 17: "La 
création de la littérature nationale armenienne ... s'est préparéc, on pourrait dire com. 
plotée, dans des milieux directement soumis à l'influence d’Antioche et avec l'appui 
des plusieurs personnages qui étaient ou devinrent des nestoriens averes”. sce in addition 
SARKISSIAN, р. 90-96. 

18 Cf. PEETERS, "Origines", p. 212; Tarlon, Livre des lettres, p. 1314, 

?9 For the dates of the Byzantine patriarchs and emperors 1 used the indications in 
Beck, Lireratur, p. 80217. 

"OCT. fib. Ш, 57: ABELEAN-Y ARUT IWNEAN, p. 333-336; English translation by 
Thomson; Moses, р. 326-328, 
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заћак 5 reception in Constantinople has to be trusted**, The Greeks 
blamed the Armenians for “wholeheartedly supporting a heathen king” 
and for disregarding the imperial City “to quench [their] thirst at 
torrential waters "7 — that is, in Edessa instead of Constantinople, 
Sahak apparently succeeded in mollifying Byzantine resentment when 
he dispatched his ever efficient emissary Mesrop MaStoc’, as we will 
see presently, It is interesting to observe Sahak's political stratagem, 
namely to reach a modus vivendi with both, the Persians and their 
archenemies, the Greeks: It was a precarious balance between Persia's 
rigid demands of loyalty toward Ctesiphon and the expectations of 
Constantinople. 

Between 423 and 425 ?* Sahak sent Mastoc' to the Byzantine Emperor 
Theodosius and Patriarch Atticus. On his way to Constantinople, 
Mastoc left a number of disciples in Melitene; Movses and Koriwn 
say that they stayed with bishop Acacius?*. The dates of Acacius' 
episcopacy are shrowded in obscurity as U, Rouzies says: "La date 
de son élévation à l'épiscopat est inconnue; nous savons seulement 
qu'il était déjà évéque en 430" 26, If his episcopacy began in 430 or 
shortly before then it can hardly have been Acacius with whom the 
Armenian disciples stayed, since the Armenian mission has to be placed 
before 428, the date of Sahak's expulsion from office hecause of his 
hellenophile inclinations, and before the death of Patriarch Atticus 
in 425. For the journey of Mastoc' we suggested the time between 423 


“ According to Yovuannts KAToLtkos [918-100 cent], p. 72 (French translation 
by SAINT-MARTIN, Histoire, p, 46-47) Sabak was received “with great honours as if 
he were an apostle of Jesus Christ". This seems to be an invention of Yovhannés, 

?5 СЇ. Movses Xorenacı, lib. ПІ, 57; Tomson, Moses, р. 329-330, 

^* Peerers ("Origines", p, 212) dates-the second mission between 422 and 426; 
sec also TALLON, Livre des leitres, p. 13-14; Manannvas (Алладан eur yur, p. 275) 
suggests 420-422: AKINEAN ("Mastoc ", col. 533) places it between 419-420; SARKISSIAN 
(р. 193 [n. UD indicates the earliest date 419 (suggested by Akincan) and the date of the 
death of Patriarch. Atticus in 425. For my arguments in connection with these dates 
cf. supra, text to n, 20, 

25 Мома XoRENACI, lib. Ill; 37; ABELEAN-YARUT TIWNEAN. p. 3335; THOMSON; 
Moses, p. 328; ABELEAN, Korien, p, 80; Ташоћ, Livre dex leftres, p..29 [n. !ђ and 
Tuowsow (Meses, p. 328 In. 8]) give the date 431-438, During this time Acacius 
was cerlainly the bishop of Melitene; the problem is: how much varlier than 430 
was he in office? 

"P Cf, Dietioanaire; col. 242. In LeQuien, col: 441-442, nothing is said about the 
beginning of Acacius’ episcopacy; the same is true for BARDENHEWER, CAMELOT in 
GRILLMEIER-BACHT, Chalkeder I, p. 213-242, and HEFELE, Conzdiengeschichte IL, p. 271, 
275. 





ARMENIAN CHURCH HISTORY 93 


and 425 as the most likely date. Hence it has to remain open whether 
Mesrop Mastoc’ entrusted the Armenian students to bishop Acacius 
or his predecessor?", The Armenian group of students was headed 
by a certain Lewond (= Lewondéos)^* of whom we will hear à great 
deal later on in connection with Sahak's confidential inquiries into the 
christological disputes in Constantinople between 434 and 4357", and 
with the libellus of Leontius (= Lewond, Lewondés, Lewondeos) and 
Abelius?®, which has to be inserted into the events following the 
Synod of Astısat. 

In the context of this mission in Byzantium an interesting passage of 
the History by Catholicos Yovhannés (9th to 10th cent.) has to be 
mentioned. Yovhannés says that Sahak put an end to the country’s 
trouble while reestablishing proper worship (zpaston); the passage 1s 
quoted in Saint-Martin's French translation : 


Notre pays était comme désert lorsque [Sahak] y parut: 
il le раста, replaga tout dans un ordre admirable, 

mit fin à tous les troubles, 

et rétablit la piété avec les prières de ses disciples *!. 


"By this we are to understand", comments Mina Garsoian, "that he 
firmly established the hellenizing faith." ^*^ Garsoian may be correct 
in her interpretation. Yet Sahak's endeavours and triumph were of 


37 gece SARKISSIAN, p. 135: "Acacius of Melitene had been the host of ... Mesrop 
Mastoc. He had taken care of the education of Maitoc's disciples who had been 
entrusted to him by the latter, Therefore, it was easy for him to know what was happening 
in Armenia, especially in the field of ecclesiastical life ..."; p. IM: “u one of the 
priests, Leontius ,.. was the chief of the disciples who were entrusted to the саге of 
Acacius by Maëtog on his journey to Constantinople. Therefore he had been in an 
immediate and most intimate relationship with Acucius by having him as a guide 
in his studies. Naturally, he would have been deeply influenced by Acacius’ christological 
position ..."; PEETERS, "Origines", p. 211-212. 217. 

38 CF Mowsts XORENACT, lib. Ш, 57; ABELEAN-YARUTIWNEAN, p. 334: "Lewond", 
AHELEAN, Karton, p. 80: "Lewondéos", 

"5 СЕ infra, сар. IV. 

ZP CY. infra, Сар: VI (2). 

м Saint-MARTIN, Histoire, p. 45: YOVHANNES Karoukog, p. 70. 

22 CT Garsotan, Pawlician Heresy, p. 225. 1 differ from Garsoian by connecting 
this passage of Yovhannés’ History with Sahak's attempt to reestablish ties with Byzan- 
tium, whereas Garsoian associates it with the Synod of Азии, Since the synod of 
435/436 has no part in hellenizing the Persarmenian Church, and since Sahak's power 
is severely curtailed by that time, this passage of Yovhannés has to be concatenated 
with a period in which Sahak was still in office, that is before 428. The only time when 
the statement of Yovhannés could have some validity is during the period of the 
reestablished connections with Constantinople, that is between 423 and 425. 
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short duration, for a number of Armenian princes (naxarark’) resented 
Sahak's ecclesial reorientation, and they denounced him in Ctesiphon 
for his hellenophile leanings. The dangerous attempt of the Arme- 
nian Patriarch to reopen Persarmenia’s connection with Constantinople, 
and thus to establish same sort of counterbalance to Syria's influence 
in ecclesial matters and Persia's cultural and political authority over 
Persarmenia, bv keeping a group of Armenian students also in Melitene 
and other places of Byzantine Armenia, proved to be fatal. It became 
evident that the political situation of Persarmenia was far too volatile 
to absorb such a bold outreach to Byzantine territory. Already Sahak’s 
father, Nersés, had resorted to a similar stratagem, and he paid with 
his life for hellenizing the Armenian Church ??. His son Sahak survived 
In his precarious gamble, but he was expelled from his high position 
in 428. There can be no doubt of Movsés Xorenac'i's reliability when he 
establishes a direct causal connection between the hellenophile in- 
clinations of Patriarch Sahak and his ouster in 428, which inaugurates 
Syria's more immediate influence in Armenian Church affairs, first 
through the Armenian Surmak who came form the southern province 
Bznunik’**, then through the Syrian patriarchs until 437, and subse- 
quently once more through the pro-Syrian Surmak from 437 until 444. 


П. THe PERIOD ОЕ THE SYRIAN PATRIARCHS IN ARMENIA 


Movsés Xorenac'i and Lazar Р'агрест give an eloquent report about 
Sahak's expulsion from office =", The Patriarch had long standing and 
close ties with the Armenian King Artasir (Artases)??, whom the 
iranophile faction among the Armenian princes intended to oust from 
the throne because of his alleged sympathies for the Greeks?". The 
calumnies did not stop in front of the royal throne, but included. also 
the head of the Armenian Church since Sahak had refused to take 
part in the deposition of Artasir. One of the most prominent spokesmen 


“CE Garsolan, Pawlician Heresey, p. 225; GELZER, "Anfünge", p. 110, 156-157; 
cf, Pra, n. 44. 99, 

27 The southern provinces were traditionally under Syrian influence; cf SARKISSIAN, 
p. 106. 

?? CT MovsES. XORENACI, lib. IIl, 63-64; ABELEAN-Y ARUTTWNEAN, p. 346-349; 
THOMSON, Mores, p. 340-342; Lazar FP'ARPECLI, 1415; TER-MikRTCEAN — MALXASEAN, 
p. 23-26; LANGLO и, p. 270-272. 

35 CD GARITTEE, Матапо, p. 421. 

T CF Grousser, Histoire, p. 170, 178-184. 
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of the pro-Persian party among the Armenian clergy was а certain 
Surmak from Arck& of the southern province of Bznunik "P. who 
contended that Sahak's friendly ties with the Greeks made him suspect 
of disloyalty, just as the Armenian King had been suspect, and that 
their actions amounted to treason against the Persian rule of Угат У 
(421-438/439) 7". 

According to Movsés Xorenaci, Surmak had a vested interest in 
seeing Sahak chased into exile “for the malicious and contentious princes 
had promised him the archiepiscipal throne, so in self-interest he had 
rendered his tongue into a murderous sword^?." We will not err 
in the assumption that Surmak had not only the vast support of the 
iranophile naxarark’, but also that of the powerful wing in the Armenian 
Church that favoured close relationships with the Synan christian 
communities in Persia. 

Thus Sahak was stripped of his office in 428, “the domains of the 
Catholicos” were confiscated, and Surmak was indeed given the 
“archiepiscopal throne*!.”” How the reenforcement of Armenia’s ties 
with Syria affected matters of faith and Armenia’s prior relationship 
with Cesarea has come down to us in the most fragmentary way. Nina 
Garsoian, however, is of the opinion that the adversarial relationship 
between Cesarea and Armenia concerned only Byzantine Armenia, 
not Persarmenia, as she has tried to demonstrate in one of her most 
recent contributions*!, Since the whole matter still is quite obscure 
it may be helpful to refer to the Diegesis and some works which deal 
with the objections from Cesarea. The Diegesis ($$ 31-33) associates 
the schism between the Armenian and Greek Church with the cheira- 
tonia of Surmak : 


3| Та бё AC Feet тоб шкрой Oeoóoclou roD Kaicapog "Aren 
of Етакопог тўс Арџемас, кої éxappyotoly £v abrois T] abladena, 
Kai ol mparor сротоуг éysipotoveny EXICKÜTOUS. 


3 CT bazar РАВРЕСТ i 14; TER-MEKRTCEAN = MALXASEAN, р. 23; GARITTE, 
Narraria, p. 422; cf. supra, n. 34, 

* For the dates ef. GARtTTE, Narratio, p 93, 

40 CT Mowsts XoRENACH, lib. ти, 64; THOMSON, Moses, р, 241; see also Y OVHANNES 
KATOLIKOS p. 74; SAINT-MARTIN, Histoire, р, 48. 

#1 Cf. Movses XoRENACI, lib. 1, 64; ABELEAN-Y ARUTTWNEAN, p. 349; THOMSON, 
Moses, p. 341; see also bazan P'aRPECT 1, 15; TER-MERTCEAN - MALXASEAN, p. 23: 
[АЖО и, p. 271: Савегте, Marratia, p..99, 101-107. 

4la (Cf. Garsotan, “Nersés le Grand”, p. 149-158. This theory was mentioned already 
by THOPDSCHIAN, "Anfänge", p. 15. 
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32 Auckrüdcür AC ког dieomipy ta теку тўс коболактс Exkanoiag 
19 простив тоб Персиду [шейн 

33 H бё брут tfj; ообибеіос tabte сло тїс той Zopuëk ВЕ орис 
прсато nähe v tolg ётискблос тўс ойтой урос’ dviatos бе Еретву 
Бос тоб vov *?, 


According to the Diegesis “the children of the Church were dispersed 
by the order of the Persian King" because of the ойде of the 
Armenians to consecrate Surmak themselves dispite the protests from 
Cesarea who raised objections because of Sahak's expulsion*?. It was 
not the first incidence where the Armenians went their own way. 
Cesarea's outrage over the willful investiture of Surmak had a precedent 
in Cesarea's loudly voiced opposition to the appointment of Yusik 
by the Armenian King Pap who had ordered the murder of Patriarch: 
Nersés after the Patriarch's attempt to reform and hellenize-the Arme- 
nian Church **. The same allegation of sympathizing with the Greeks 
was laid at the feet of Sahak. His pro-Byzantine policies provoked 
violent opposition among the naxarark' who instigated Sahak's down- 
fall in 428 and the consecration of the iranophile Surmak =>, 

What Surmak did or failed to do while holding the highest office in 
the Armenian Church will remain obscure. The subsequent events 
allow the conjecture that he may not have been anti-Byzantine enough 
in his policies for those political and ecclesial circles who intended to 
keep the Armenian Church closely affiliated with the Syrians and 
outside of the sphere of Byzantine influence. Surmak stayed in office 
only one усаг““, then he was replaced by a Syrian in 429. Yet despite 
his removal from office he must have remained a powerful prelate 
and a viable alternative, because later on he assumed once more the 
leading role in the Armenian Church, as we will see. At this juncture 
of events, however, he was replaced by someone whose pro-Persian 


“CE GaRrTEE, Narraria, p. 30. The somewhat obscure report in the Diegesis was 
clarified by Caritte on the basis of the Greek list of the Armenian katholikoi, including 
the Georgian version: с. GARITTE, op. cit, p. 99, 101-102, 403 (20), 407-408 (21), 423- 
424 (21) 

T Тый. p 101-102; Tous NEBIZE, Histoire, p. 507-509; WEBER, Kirche in Armenien, 
p. 418, 476-482; see also previous note, and GeLzER, "Anfänge"; p. 125-126, 131, 
139-140, 155, 157-162; ToumManorr, "Christian Caucasia'", p. 188-189. 

"^ Cf. n. 33, 99; Ставштте, Narrario, p. 317-418, 419-420. 

+* СГ. E. TER-MINASSIANTZ, Die armenische Kirche, p. 25: Gruzer, "Anfange", 
p. [64. 

t Cf. MovsEs Korenacı, lib. i, 64; ABEERAN-Y ARUTTWNEAN, p. 349; THOMSON, 
Moses, p. 341; GARITTE, Nerratio, p. 99, 422; Grousset, Histoire, р, 184. 
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trustworthiness was beyond any question: the new Patriarch was по 
longer an Armenian, but-a Syrian: 


(1) ДРК лору; 


At the request of the лахагатк the Persian King Vram appointed 
in 429 the Syrian Brk'iso(v) [Brgiso(y)]* to lead the Armenian Church **, 
Thus Armenian Church affairs came under Syrian tutelage. The pro- 
Syrian orientation lasted at least until 437 as Grousset has pointed out 
in his chapter on "Ја tentative de rattachement де la chrétienté armé- 
nienne à l'Église syriaque*®.” Grousset associated these endeavours 
above all with the Persian King Угат. Yet we have to presuppose that 
the pro-Syrian church policies in Armenia were by по means instigated 
by Cresiphon alone, or that they originated with the traditionally irano- 
phile naxarark' of Armenia’s southern provinces, These attempts of 
greater unification between the Armenian and Syrian Church coinci- 
ded witha longstanding and close, albeit periodically contended relation- 
ship between Edessa and the Armenian Church, These ties were now 
reaffirmed and openly supported by politically powerful currents in 
Armenia's eeclesial circles, 

The rapprochement between the Armenian and Syrian communities, 
fostered by political circumstance, also led to Armenia's entanglement 
in the christological disputes, The evidence which has come down to 
us stems from those who, in hindsight, profoundly regretted the ruthless 
ouster of Sahak and who disavowed the pro-Syrian course of the 
Armenian Church. Thus it is not surprising to see Armenian historio- 
graphers minimalize, or even eradicate the traces of the pro-Syrian 
stance of their fellow countrymen. Lazar P'arpeci, for example, has 
never anything good to say about the Syrians*". He complains bitterly 
about the new leadership since he perceives the Syrians as intruders. 


27 For the spelling of Lazar РАВРЕСТ |, 15: TER-MERRECEAN - MALXASEAN, D 26 
in. б]; GaRITTE, Narratio, p. 422-423, 
4€ Cho БАРАК PDARPECIOÓ, 135: TER-MEKRTCEAN - MALXASEAN, p. 26: LANGLOIS Il, 


p. 272; MüwsEs XoRENAcI, lib. i, 64: ABELEAN-Y ARUTTWNEAM, p. 349; THOMSON, 
Moses, p. 541-342; GRoussET, Hismire, p. 134-186; GARITTE, Narratio, p. 99, 407, 427- 
423; Step anos Таголес woy confounded Brk'iso(y) with Abdiso(y]: cl MALNASEANC , 
Smp'amosi, p. 77; German translation by GELZER = BURCKHARDT, Srephanes, р. 54; 
Step anos dates аге also. imprecise. MELK'ONVYAN. Nay-asorakan, p. 105, apparently 
overlooked the existence of Brk оку], 

35 CT Grosser, Минг, р. 183-187 

Мо Thisss very well described by Ter-Minassiastz, Die armenische Kirche, p. 26-27. 
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In his opposition he does not shirk away from slandering Brk'iso(y) 
and his Syrian entourage by accusing them of immoral conduct, which 
probably is just unfounded calumny 3). Movsés Aorenac i, who follows 
Lazar, also vilifies the Syrians : 

[Brk'iso(y)] arrived with evil companions, 

bringing with him also women to keep house. 

For three years he led а dissolute and prodigal life, 

seizing [the revenues| of dioceses whose bishops had died =, 


That the Syrians pocketed the revenues is not so much proof of their 
avarice, as Movsés wants us to believe, but а matter of seizing power 
over the remaining resistance of some prelates who still may have 
been loyal to Sahak, or who opposed the iranophile orientation of the 
пахагатк“. 

Моузёз is dependent on Lazar P'arpec'i when he paints the moral 
conduct of the Syrians in such black colours. Lazar dwells a great 
deal on the allegedly dissolute life of the new Syrian church administra- 
tion?*, We have to realize, however, thal these crude insinuations 
about alleged sexual misconduct of the Syrians with some women 5 
is used as a device to divert the attention from what really happened at 
that time**, There can be little doubt about the true intent of the 
Syrians. They had been asked by the Armenians to assume leadership 
in the Armenian Church, and thus they had a delicate mission to 
achieve, namely to obtain control over both, the clergy and the 
monasteries, and to prevent, or at least discourage further graecization 
of the Armenian church communities, which Sahak apparently had 
revived with such vigor that he was eventually deposed. The real 
agenda, namely the supervision of (a) the monasteries. and of (b) 
the clergy is hidden underneath the accusations : 


М pace TER-MINASSIANTZ, Die aemenische Kirche, p. 26. 

** Cf. lib. UL 64; THOMSON, Moses, р, 342 

73 CE Lazar РАКРЕСТ, |Т, 15; TER-MKRTC-EAN = MAEXASENN, р. 26: Гамагов Il 
p. 272, 

^ Also mentioned in YüVvHANNES KATOLIKOS p. 74; SAINT-MARTIN: Histoire; 
p. 45; Yovhannes claims that Brk'iso(y) kept a concubine. which is an invention of his; 
Tournesive, Histoire, p. 611-602. 

** These uncouth insinuations have never been challenged; see, for example TER- 
MINASIANTZ, Die armenische Kirche, p. 26: "... vielmehr trugen diese Syrer durch ihre 
Persönlichkeit dazu bei, dass man gegen die Syrer direkt Feindschafl und sehen 
empfinden massie. Sie waren unkensche Manner und dazu noch geldgierig a.” (emphasis 
minc). 
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(a) [The Syrians] did not live according to the holy апа pure religious 
life (krünic n); 
which was established and prescribed... by the holy martyr Grigor ... ; 
they did not conform themselves to the rules and teaching 
[established] hy the angelic rule of the holy martyr Grigor, 
through which he had instructed; raised, and sustained everybody 
according to the citizenship from above. 
(b) Even more sourly afflicted [and] disconsolate were the ... priests... 
who had been ordained by the apostolic hand of the holy Patriarch 
Sahak ?* ... 


Movsés Xorenaci tells us that Brk'iSo(v) remained in office for 
three vears*", and both, Movs@s and Lazar P'arpec' indicate that 
there was prowing opposition among the Armenian clergy and the 
naxarark' against Brk iSo(y). The reasons offered by Lazar and Movsés 
for the restiveness of the Persarmenian Church have no credibility 
as has been said already 7. For a better understanding of the events in 
Armenia we have to turn our attention to the religious currents of 
Christianity at large. 

Diphysite tenets of Antiochean provenance had swept over most 
parts of Eastern Christendom. Edessa, under the theological leader- 
ship of Ibas, had developed to a major centre for diphysite tendencies, 
and in 428 the emperor had summoned the famous orator Nestorius 
from Antioch??. The Alexandrian prelates had little sympathy for 
the bishops of Constantinople and treated them accordingly **. More- 
over, Nestorius, who was not an original thinker, but a faithful sum- 
marizer of Antiochean christological tenets®', was no match for the 
shrewd machinations. and the theological astuteness of Cyril. А few 
years sufficed to make Mestorius tumble from his high position in 431, 
and then Cyril began to rewrite christology in earnest while looking 
for supporters to undo his rivals from the Antiochean School. 

The new Patriarch of Constantinople Maximianus (431-434) also 
posed no major obstacle for Cyril's further plans**. Indeed, Cyril found 


зе CC Eagar Panteri 15; TER-MERECEAN - MALXASEAN, p. 26; LASGLOIS 11, 
p. 272. 

V CT Movses XoRENACH, lib. ni, 63; ABELEAN + YARUTIWNEAN, p. 149; THOMSON, 
Moses, p. 342; GaRITTE, Narratio, р. 423. 

"Cf supra, text tà n. 51-35. 

50 CT SCHWARTZ, Копгиунићен, р. 18-20 

?9 Thid, p. 19-20. 

** fiel. p. 22-23; HEFELE, Canziliengeschichre, p. 149-155. 

52 CT SCHWARTZ, op. cil.. p. 20. 
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powerful assistance from most unexpected quarters: the bishop. of 
Edessa. After the Council of Ephesus in 431, which had dealt the 
Antiocheans a serious blow from which they would ultimately not 
recover, Rabbula made in 432 the fateful decision to turn his back 
against that School which had increased Edessa's fame beyond the 
borders of the Persian Empire. There 15 enough evidence at hand to 
suggest that Rabbula’s apparent disavowal of Anuoch was rather a 
matter of personal rancour than the result of theological reflection *?. 
Rabbula proceeded swiftly and ruthlessly while masking his change of 
mind as Schwartz has seen with penetrating clarity : "Um den Wechsel 
etwas zu maskieren, nahm er nicht Nestorius, sondern den schon 
verstorbenen Theodor von Mopsuestia ... aufs Korn "*." So he moved 
against the School of Edessa since it was from there that the wri- 
ungs of Theodore had been disseminated. The “tyrant of Edessa" 
ordered that Theodore's works be burnt, and Ibas, being one of the 
foremost teachers in Edessa, was chased from the School*?. Ibas, 
of course, sought assistance, and the drastic procedures of Rabbula 
provoked similar reactions. The Patriarch of Antioch, John, wrote a 
letter to all bishops of the province of Edessa in which he suggested that 
they refrain from contact with Rabbula until he would explain the 
matter in Antioch ё. Rabbula, instead of showing regret and remorse, 
as requested by Antioch, turned to Alexandria for further ammunition ^". 

Thesedramaticevents, which shook theentire Christian East, eventually 
also reverberated in Persarmenia. The volatile situation of the Persar- 
menian Church in general from 428-429 under Surmak, and in particular 
under the Syrian Patriarch Brk'iSo(y) is understandable only if we 
assume excessive diphysite tendencies in the Syrian hierarchy which 
had replaced the Armenian prelates in 429. It is quite likely that the 
Syrian Brk'i3o(y) had been trained in the foremost theological School 
of Syria before he assumed the highest office in the Persarmenian 
Church in 429. If he had received his education in Edessa, then he was 


"5 CÉ PEETERS "Rabbouls", p. 154; Devertsse, Théodore de Mopsueste, p, 128 
in. 4). 

бє С SCHWARTAR, Konzilsindien, p. 23; different reason in Deveeesse, Fheodore 
de Mopsuesite, p 128 (n. 4); PEETERS, "Rahboula", р, 154; Aug AMCOWSKI, "Streit", р, 259 

ЗА CÓ DevkEESSE, Théodore de Mopsueste, p. 127-128; PerTERS; "Babboula", p. 157; 
HEFELE; Caonziliermeschichte; p. 285-286. 

7" SCHWARTZ, Konzisrudien, р. 23-24. 

Hr td. p. 24. 
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molded by Antiochean christology- The conjecture that Brk'iso(y) and 
his entourage were steeped in the theology of Antioch, and that they 
brought their christological tenets to Persarmenia has some probability. 
The strength of the Syrian presence in Persarmenia can readily be 
inferred by the deep seated anti-Syrian sentiments of Lazar Р агрес". 
His resentment against the Syrians is only understandable if Brk'iSo(y) 
and his Syrian entourage had considerable power and influence in the 
Persarmenian Church. Behind Lazar's denunciation of Brk'iso(y) and 
his following we can faintly recognize that doctrinal matters were the 
main issue! 


... they did not conform themselves to the rules and teaching 
[established] by the angelic rule of the holy martyr Grigor?* ... 


The reference to Grigor Lusawori is indicative : it stands for that 
type of Christianity which had entered Armenia via Cappadocia in 
contrast to the suspect leadership of the iranophile Athianids with 
their leanings toward Syria®®, The diphysite theology of the Syrian 
Brk oly) apparently must have been so pronounced that he was re- 
moved from office in 432 after having presided over Armenian church 
affairs for three years "7. The date of Brk'iSo(y)'s ouster could lead one 
to consider the possibility of a causal connection between Rabbula’s 
radical move against the Antiochean tenets of the School of Edessa 
in 432 and Brk'iso(yys downfall in the same year. Yet the fact that 
Brk'iio(v) was replaced by another Syrian, who held a doctrinal 
position similar to that of Brk'iso(y), seems to rule out this conjecture, 
Brk'iio(y) may have been too heavy handed in his pursuit to bring 
the Armenian Church into the orbit of untenable diphysite leanings. 


(2) Sfajmuel and Sahak 


Lazar P’arpec’i bluntly asserts that some naxarark” requested from 
the Persian King Угат “a prelate according to their own rule" : 


His be, Brk'iso(y)'s] rules and life style do not correspond 
with the rule of our country’s teaching. 


9s CE m, 56. 

ва CT AponTZ-GARSOIAN, тета, p. 269-275; Garsolan, "Armenia", p. 343- 
144; БАРЕМ, Раш ејап Heresy, p. 224; TER-MENASSIANTZ, Die armenische Kirche, p. 3-4; 
WINKLER, faitiatiensrituale, p. 67 (with Further references In n. 88). 

"Coa T. 
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Give us a different man as prelate (arajnord) according to our own rule 
who, being the supervisor, should assume the rule of the holy Church 
without changing [the teaching] "' 


This request in Lazar Рагрест is supported by the evidence in 
Movsés Xorenac i. Here the naxarark "` also asked to substitute Brk iSo(y) 
"and to give them someone else of their own faith (krónie n) =" 

We have to surmise that the faction behind the hellenophile Sahak 
had perhaps played a role in the undoing of Brk'iso(y). That the followers 
of Sahak were, however, not powerful enough to bring Sahak back 
into office is seen by the fact that another Syrian became Patriarch. 
The wrestling between the pro-Iranian faction and the anti-Syrian 
group of Armenians is vaguely alluded to in Movses Xorenac'i's account 
when he reports that some лахатакк“ requested Sahak's return from 
exile "7 while the iranophile party left the choice of the next patriarch 
to the Persian King **. 

According to Movsés Хогепасі the Persian King Vram accepted 
the request of both parties : 


by giving the archiepiscopal throne to another certain Syrian, 

Samuel (Smuzl) by name"? ,.. 

and releasing Sahak the Great, he conceded a few villages to him ... 
that he might reside only in his own territory, 


" Ch ЖАЛАК PaBPECHOQO 15; TER-MKRCEAN - MALXASEAN, p. 26; LANGLOIS 1l, 
p- 272. 

™ Ch MovsEs XoRENACT, lib. 1, 64; ABELEAN + Y ARUTIWNEAN, p. 349: THOMSON, 
Afoses, p. 342. 

73 Pasar P'arpéci narrates these events. slightly differently: on the onc hand the 
Armenians request at this point a “prelate according to their own rule"; on the other 
he says nothing about Sahak’s return from exile and sharing of the responsibility with 
the next Syrian Patriarch S(a)mucl; cf. 1, 15, TER-MERTCEAN + MALXASEAN, p. 26; 
LANGLOIS m, p. 272. The unsuccessful request of the naxerark' that Sahak resume his 
leading position in the Persarmenian Church is only mentioned after the death of 
Staimuél, not after Brk'iso(y]'s expulsion; ef. I, 16, ТЁк-МКЕТС EAN - MALXASEAN, 
p. 26-27; Ании, p. 272-273. Also Movsés Xorenac'i reports about the unsuccessful 
petition of the naxerark' afler S(ajmueél had died, but here it is a request to fully occupy 
the patriarchal throne after having shared the responsibilities with Sía)muel; p. 354; 
THomson, Moses, p. 346. [tis difficult to decide whom one ought to follow, Movs&s 
or Lazar. Movs often depends on Lazar, but Movsés may have a point when he 
insists that Sahak returned from exile (in 432) and that his position next to Samuel 
was tenuous and sometimes even humiliating. 

™ Cf. Movsts ХОКЕМАСЛ, lib. m, 64-65; AnELEAN - YARUTTWNEAN, p. 249-250; 
THOMSON, D. 342. 

7* For the spelling cf. Movs£s XORENACI, lib. m, 65; ABELEAN ~ YARUTIWNEAN, 
p. 350 (n. HA; CragITTE, Narratio, p. 423. 
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by having only the authority of the traditional religious instruction 
and ardaiming those whom also S(ajmuél might accept "8. 


From Movses account it is clear who was in charge; Sahak's authority 
and jurisdiction were extremely limited, Furthermore, he had to seek 
the approval of S(aymuel for any ordination, and the Syrian Patriarch 
indeed kept a watchful eye over the ordinations ^", Still, that was not 
all. Vram had made sure that S(a)muél had ultimate control over what 
happened in Persarmenia. It was the Syrian Patriarch who held authority 
over the most sensitive areas of social life, tax revenues and the courts: 


[Sta)muel’s] duty [was] ... to oversee the assessment of the required taxes 
and the judicial system (detastanae”) and other secular institutions '*. 


Yet even this was not considered sufficient: Sahak was summoned 
before Vram who made him swear 


to remain loyal ... and not to plan rebellion : 
to deceive [S(aWmuel] by sharing the heretical faith of the Greeks’. 


The evidence leaves no doubt about the tight control by the Syrians 
over Armenian church affairs. Brk'iSo(v)s downfall in 432 had not 
led to an alteration of Syrian tutelage. Neither was there any real 
change in the doctrinal orientation, as both Lazar P'arpec'i and Movsés 
Xorenac'i indicate in connection with S(ajmuél’s nomination : 


Coming to the country of the Armenians 
he, too, continued in the same manner after the faith (kranie m) of 
Brk'iso(y) **. 


Lazar P'arpec'i, who is well known for his opposition to the Syrians, 
makes a disdainful reference to their "murkey teaching" (pstor usum) 
which should not have been mingled (xarmescr) with "the lucid and 


"D Cf, MovsEs XORENACI, lib. r1, 65; ABELEAN = Y ARUTTWNEAN, D. 330; THOMSON, 
Moses, p. 343; see in addition MELE ONYAN, Hap-aseratarr, p. 105. 

“CR Movsts XoRENACHI, lib. m, 66; ABELEAN - YARUTIWNEAN, p. 333; THOMSON, 
Moses, p. 345. 

78 (Cf n, 76: 

79 Cf, Movsts XORENACT, lib. i, 65; ABELEAN - Y ARUTIWNEAN, D 331; THOMSON, 
Moses, p. 343. The alleged scornful reply of Sahak is a pious invention of Movsäs, 

59 CT Lazag ГАВРЕСТІ, 15; TER-MkaTCEAN - MALNASEAN, p. 26; LANGLOIS П, 
p. 272; Movses Xorenact, lib, nn 667 "S(a]muel came, occupied the archiepiscopal 
throne, [and] followed the life-style of Brk'iSo(y) ..." ; ABELEAN = YARUTTWNEAN, p. 353; 
THOMSON, Moses, p. 345. 
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pure doctrine of the holy and apostle-like ... Grigor [Lusawori@’]*t.® 
Once more the lineage of the Gregorids — to which also Sahak belongs — 
is contrasted with the Syrians. Movses Xorenaci does not explicitly 
mention Brk'i$o(y) and S(a}muél in his famous lament, but his remarks 
have to be associated with the period of Syrian leadership in the 
Armenian Church : 


l lament over you, land of the Armenians ... 

for your king and priest**, counselor and teacher have been removed ... 
Orthodoxy has been shaken, 

land] heresy has been consolidated through ignorance ... 

Now [there are] disputes within and terrors without; 

terrors form the heathens and disputes from the heretics .. 


Who will silence the impudence of those 

who have stirred up opposition against valid teaching 

[and those} who are totally undone and who fall into pieces by every word ®?, 
They change many teachers and numerous books ... 

Who will put them to silence with authority?^ „..? 


Movses Хогепаст writes in hindsight, and that is why he laments 
over Armenia’s “heretics” and “heresy.” The origins of the “heretics” 
have to be connected with the Syrian leadership, and the “heresy” 
with Antiochean christology which сате into Armenia via Edessa, 
We should not forget that the Syrians had the full support of the most 
powerful naxarark/, including the previous Patriarch Surmak, as will 
be seen shortly. The party behind Sahak was neither strong enough to 
prevail over the iranophile Syrian hierarchy nor was it theologically 
prepared to counterbalance the diphysite leanings of the pro-Syrian 
faction who had rallied behind S(ajmuél =. 

After Sahak’s release, his jurisdiction was severely curtailed by the 
Persian King and the Syrian Patriarch. S(a)mu&l could interfere at 
any time when he considered it fit to intervene, And S(ajmuél made 
use of his power, Movsés Xorenac'i is an eloquent witness of S(ajmuel’s 


" Cf, Eagar F'AgPECI 1; 16; TER-MERTCEAN - MALKASEAN, p. 27; LANGLOIS И, 
ES? 

"7 This is a reference to the expulsion of King Artasir and Patriarch Sahak in 428. 

"7 This could be an allusion to the Armenian clergy who readily followed the inna- 
vations of the Syrians. 

не СЕ Movsts XOoRENACI, lib. in, 68; ABELEAN - Y ARUTTWNEAN, ЈЕ 358, 360, 362; 
THOMSON, Afoses; p. 350, 351, 352, 

85 СЕ TOURNEBIZE, Histoire, p. 339: "Samuel ... semble favoriser la propagande 
nestorienne `. 
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interventions ` "be did not permit Sahak the Great to ordain successors 
for the dead [bishops]**." This is, of course, a clear indication of the 
power struggle between Sahak and 5(a)mugl: each one tried to put 
his follower into vacant positions. S(a)muel also applied, when necessary, 
fiscal pressures by seizing and redistributing confiscated properly to 
those who shared his vision "7. That there was shrewd purpose behind 
these measures is seen in the fact that he gave such land to other 
Armenian prelates whom he trusted. Surmak, the previous Patriarch, 
was apparently one of them 3". He seemed to have gained most through 
this redistribution of land and honours, Hence Surmak must have 
been one of the closest associates of Patriarch S(a)muel. Whether such 
policies and the rising star of Surmak enjoyed great popularity among 
other Armenians 15 open to speculation. It can be assumed that Sahak 
and his party had little sympathy for the Syrians ог for Surmak "7, 
After all, it was Surmak who had been the driving force behind Sahak's 
downfall in 428 and the reaffirmation of a pro-Syrian course of the 
Armenian Church. However, the gleeful assertion of Lazar Р'агрест 
(and Movsés Хогепасл who is dependent on Lazar) that the Syrians 
were hated and despised by everybody is not corroborated by historical 
facts. It is indicative that S(ajmuél remained in office until he died in 
43779. He obviously had the support of several powerful Armenian 
prelates, such as Surmak, for example. It is equally significant that 
the Armenian faction behind Sahak and Mesrop Mastoc was un- 
successful in prevailing over Surmak after the death of S(a}muél in 
437°! Sahak in 438 ог 439°. and Maëtoc in 4407+, The ensueing 


Sp CT Movsts Xorenact, lib. iti; 66; ABELEAN - VARUTIWNEAN, p. 353; THOMSON, 
Mises, р. 345. 

ST Hd 

88 а. 

#9 CT Sahak’s allusions to the false apostles and patriarchs, and the calamities which 
had befallen Armenia; Lazar Parrech i, 1617; TER-MERTCEAN - MALKASEAN, 
p. 27-28, 34; Самоков П, p. 273, 276, 

9% Stajmuel's pontificate lasted five years; cf. Movsts XaREWACT, lib. i, 66; 
ABELEAN - YARUTIWNEAN, p. 35d; ГТномзом, Moses, p. 346; for further indications cf. 
ÜCrARATTE, Marratio, p. 325. 

91 The veracity of Lazar P'arpec'i's account (and ihose who follow him like Movsts 
Xorenaei) is doubtful. According to their version Sabak did not want to hold the 
highest office when the people urged him to resume his dutics as patriarch) cl. Lazar 
Panrectt, 16; TER-MERTCTEAN - MALKASEAN, p 26-27; LANGLOIS п, py 273; Мом5Ез 
XoRENACI, lib. 11, 66; ABELEAN ~ YARUTIWNEAN, р. 354; THOMSON, Moses, р. 346; 
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power struggle between the tranophile party, represented by Surmak, 
and the opposite wing of the followers of Sahak ended with the victory 
of Surmak**. Yovsep', a disciple of Sahak and Maëtoc 27 held only the 
position of a locum tenens (tetapahut'iwn)?*, and thus he stood in 
the shadow of the mighty pro-Syrian faction of his rival Surmak until 
Surmak died in 444°", Only then did Yovsep' ascend to the patriarchal 
throne*?*, 

How precarious and dangerous any pro-Byzantine orientation was 
for those Armenians who dared to keep this avenue open, emerges 
from the fact that nearly all of them paid for their bold actions with 
their life: Nersés was murdered in 373 by the Armenian King Pap 
for hellenizing the Armenian Church®”; his son Sahak escaped а 


violent death, but was expelled from office in 428 because of his pro- 
Byzantine leanings; and Yovsep, who belonged to the entourage of 
Sahak, was murdered by Yazdgard П in 454, after having been exiled 
for several years ! 99. 

We can safely assume that during the entire period from 428, when 
Surmak ascended the patriarchal throne, until the death of S(a)muél 
in 437, if not even beyond this date, the Armenian Church remained 
under Syrian tutelage, and doctrinally in the shadow of the Antiochean 
School. 


see also CrARITTE, Narrario, p. 308. This twist is rather difficult ta believe, It seems as af 
Sahak’s tenuous postion and lack of any substantial power or support probably made it 
impossible for him and his entourage to prevail over Surmak after the death of 
Samuel in 437 

?* Cf. М. AKINEAN ("Sahapiwani”, p. 93-95) establishes 439 as the date for Sahak’s 
death, whereas Ganzt (Narrario, p. 89-94, especially p. 93) favours 438. 

9 Cp GBOUSSET, Histoire, p. 187-188; Gage, Narratio, p. 921T, 

"* Por Surmak cf. YovHANNES KATOLIKOS, р, 76; SAINT-MARTIN, Histoire, p. 49; 
GARITTE, Merratio, p. 96. 

** Yovsep' belonged to the followers of Мамас (and Sahak) according to the History 
ef the Syneods attributed to Yovhan Imastaser (Ojneci]; ef. Сити Toc, p. 220; 
GARITTE, Narratio, p. 90. 

99 CT Movsps XoRENACH, lib. iti, 67; ABELEAN - YARUTIWNEAN, p. 358; THOMSON, 
Moses, p. 349; sec also YOvVHANNES KATOLIXOS, p. 76; SAINT-MARTIN, Histoire, p. 49. 

97 CT GROUSSET, Histoire, p. 188; GakRITTE, Narratio, р. 100. 

18 CT the excellent survey in GaRtTTE, Marrano, p. 94-96, 424, 425. The work of 
A. TER-MIK ELEAN, Samwell E oiangt Anec wey kawak mink a. (Valarsapat 1893), 
quoted in Cranitre, Marrario, p. 425, was maccessible 10 me. 

?? CE GARSOLAN, Paulician Heresy, p. 224-225. cf. supra, п. 33, 44, 

5 CE. CEROUSSET, Histoire, p. ТЕЎ: 2E1-212; Gamme, Narratio, p. 97-98. 
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(3) The Consequences of Syrian Leadership: the Mission af Коузер and 
Eznik im Edessa 


It is in this atmosphere of increasing Syrian control over the church 
affairs of Persarmenia that we have to place the mission of Yovsep 
and Eznik. The famous School of Edessa was by that time disseminating 
the writings of Theodore of Mopsuestia, and Antiochean christology 
had a considerable hold on the teachers in Edessa such as Ibas and his 
circle. 

It is perhaps significant that Mesrop Mastoc' no longer forms рагі 
of the delegation as in the previous two missions. Is this an indication 
that it was not Sahak, but the Syrian Patriarch who was responsible 
for the mission in Edessa? Koriwn'®! and Movsés Xorenac’l attribute 
the idea of sending Armenians once again to the School of Edessa 
to Sahak and Mesrop Mastoc'. If that was the case then Sahak, as well 
as Мазгос, were still profoundly attracted to Antiochean tenets in 
matters of christology. But perhaps we have to consider the possibility 
that either Brk iofy) ог S(a)mu&l had decisive influence on where the 
Armenians were sent for the purpose of translating patristic literature 
Into Armenian, 

Yovsep and Eznik must have been sent to Edessa either towards the 
end of Brk‘i8o(y)'s time in office, or the very beginning of S(almuel’s 
episcopacy. The suggested date is then the year 432, just before Rabbula 
turned his back on Theodore of Mopsuestia and Antiochean christology. 
Both, Kortwn and Movsés Xorenac'i, tell the story of Yovsep's and 
Eznik's mission. Here is what Movses has to say about the purpose of 
this journey : 

Then Mesrop and Sahak the Great came and took... Yovsep. 
and the other companion from the village of Kotb, whose name was Ezrnik. 


‘OF For a good survey on Korwin and the Hiterarv problems involved ch PEETERS, 
"Origines", p. 204-207. Koran has been transmitted in two redactions. offen referred 
іо ag Aorhen d |= the extensive version) and Aeris 1 (= the shorter versioni. Both 
versions were published together (Korrwn И being included at the second half of the 
page) in Venice 1894 ` Korien, Parmur wa; crit- ed: of Korien 1 by AaktEAN, Koriwn; 
extensive study by AKINEAN, Karten | repr. of Harder dmsorcra 53 (1949, p. 171-320]; 
ЕМ, A. Миног curdaper; most recent edition by Pivaryan, Aoryun. Korie J was 
translated into Grerman by WEBER in BAF J (based on the edition of Venice [1394], 
p. 181-232; English by B. Morehad (with Armenian text, New York 1964, based on 
Abetcan's єй, of Erevan 1941); Koriin Af was rendered in French by L-R. Emine in 
LANGLOIS H (based on the edition of Venice 1854). p. 9-16. For a general survey 
on Kormwn see in addition TER-STEP'ANYAN, "Koryun” in ALavas ET AL, p. 19-23 
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They sent [them] to Mesopotamia, to the city of Edessa : 
for whatever books of the holy early fathers they could find there, 
they were told to translate into our language’? ... 


Peeters seems to place the dispatch of Хоузер and Eznik in the 
period when Rabbula had already begun to proceed against Theodore 
of Mopsuestia while impinging upon Ibas’ teaching position at the 
School of Edessa!"?, Peeters, however, does not dwell on the Syrian 
patriarchs who may have played a decisive role in the mission of Y омер. 
and Eznik. Now, if Brk'igo(y) or S(a}muél, and also Sahak and Mastoc', 
had known about the volatile situation in Edessa, they perhaps would 
have been reluctant to send the Armenians to Edessa for the purpose 
of studying and translating the extant Syriac literature. | am inclined 
to place the mission of Ezmik and Yovsep' in the period immediately 
preceding the turmoil in Edessa, that is in the early half of 432. | 

The Armenians apparently became profoundly influenced by Syriac 
expressions in regard to doctrinal issues. For example, in connection 
with the reference to the incarnation in the Creed, Eznik maintains the 
Syriac expression aa р (“Де put on а body") while translating 
it into Armenian: zgec'eaf marmm!'*, 

The Armenian delegation probably witnessed the doctrinal shift in 
Edessa, the dismissal of Ibas, and the burning of the writings of 
Theodore: and perhaps they even informed their superiors in Persar- 
тета about the events in Edessa. Both seem to have stayed in Edessa 
for quite some time, translating Syriac documents into Armenian. 
It was about 434 when they heard by coincidence that a group of 
Armenians had been sent to Constantinople by Sahak himself, Hearing 
about this development, Eznik and Yovsep. hurried to the capital of 
the Empire '"5 possibly at the instigation of S(ajmuél!®°, 


"pi CT Movsls XogENACH, lib, ПЕ, G0; ASELEAN- VARUT TWISEAN, р. 34E; THOMSON, 
Moses, p, 334; sec also ABELEAN, Korin, p. 8X. 

"mi CT PEETERS, "Origines . p, 215-216, 

104 Eznk quotes the Creed in his leiter of apology to Mastoc'; which hc wrote im 
Constantinople; ef. Amik Hawatos, p 130; For a study of the Creed cf WINKLER. 
Armeuische Symbalstidien; Tor the details in connection with this letter ef na, IN. 

Ir For the cain of Movets Xorenaci (Tib; HI, 60) and Koriwn that it was planned 
beforehand that Yovstp and Eznik should also go ta Byzantium see now my torth- 
coming article ("Die spätere Überarbeitung der armenischen Quellen") in {кету Chrissie 
nux (1986) where T try to prove that it may have been Sfaimuél who sent Хомер and Eznik 
after Sahak's emissaries. Lewond and Koriwn, to Keep an eye on the activities of Sahak, 
Far Movses and Koran cf. AgkEkAs - Y ARUT I SESS. p. 2981: Titosison, Moses; p. 334; 
ABELEA®, Aoriwn, р, 35 
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It may very well be that Rabbula used the opportunity of the presence 
of the Armenians to voice his opposition to the diphysite leanings of the 
Antiochean School. Yet no letter of Rabbula to the Armenian hierarchy 
has come down to us, їп contrast to the correspondence of Acacius 
which has survived, The growing Antiochean influence in the Persar- 
menian Church, which entered Armenia through the mediation of 
Edessa, caused considerable apprehension in Melitene. Bishop Acacius 
eventually wrote a cautiously phrased letter to Sahak. 


III. THE BEGINNING OF THE INTERFERENCE BY ACACIUS OF MELI TENE 


Acacius’ letter to Sahak '"" fits best in the context of the mission of 
Yovsep’ and Eznik in Edessa and the agreement which John of Antioch 
and Cyril of Alexandria had reached in 433, The unexpected union 
between Antioch and Alexandria, which had been very costly for the 
Patriarch of Antioch while Cyril's. anathemata against Nestorius were 
sanctioned !?*. provided an auspicious climate for Acacius to expand 
the gains on his own by reaching out to the Persarmenian Church. Thus 
we can tentatively date Acacius' letter to Sahak between 433 and 434199, 
With regard to the historicity of this document we have no reason to 
doubt it. 

In his letter Асастиз expresses his apprehension that followers of 
"Theodore of Mopsuestia and Nestorius are teaching in Persarmenia : 


(a) But we are afraid that perhaps some followers 

(b) oftheteaching "of Theadore of Mopsuestia [T &odorea Mamuestea/ y)] 
(c) and of the evil plague of Nestorius 

(d) might be found [among you and] affect the simple people. 

(2) For in regard to his (zaora) writing which had remained, 

(f) and especially [the one] which was written about the incarnation, 

(g) when the question [concerning its orthodoxy] became apparent, 

(ћу a decree was issued by the holy bishops 


poe CL та, IV, and previous note, 

тоз СР Grk Titec, р. 14-15; Капа translation be B Mercier in RICHARD, 
"Acace”, p. 394-396; French by "Tat. top, Livre des dertres, p. 20-33. 

кбй CT infra, n. 331, 

109 TALLON: (Livre des lettres, p, 23), Sarkıssıan (m. 113) At placed. the-lerter 
in the year 432, which I consider slightly too carly, For Acacius’ disputable christology 
cf, Richart, "Acace", p. 401-403. | 

US [D read mumn instead of кунн. (emeng): see also xumi in Асасиа` beter 
to the naxarark , cf. mfra, п. 254. 
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(i) at the Ecumenical Council which took place in the city of Ephesus 
(1) to gather the entire writing and to burn [it]'*?. 


Sarkissian understood the pronoun zmora (e) as a reference to the 
writing of Theodore''*, whereas Tallon considered the pronoun to 
imply Mestorius!!?^, Another alternative is to see in the allusion to 
De incarmatione (f), written by Theodore, a later interpolation ! ! ^, 
including perhaps also the explicit reference to Theodore (b). This 
isa possibility with which one has seriously to reckon given the fact that 
several Armenian documents, such as the Tome of Proclus, for example, 
included the name of Theodore when in fact the original had not referred 
to the famous bishop of Mopsuestia or his writings. On the other hand 
it is well known that Acacius was firmly convinced about two things 
concerning Theodore; (a) his theology was no better than that of 
Nestorius, (b) the condemnation of Nestorius at the Council of Ephesus 
in 431 also included the works of Theodore !!?, which of course was 
not the intention of Ephesus. Acacius of Melitene had attempted in vain 
to arouse public opinion against Theodore in connection with the 
mutual agreement between Alexandria and Antioch in 433!!5. Not 
much later, Acacius wrote to the Armenians in order to warn them 
about the followers of Nestorius including perhaps the disciples of 
Theodore, whiie insinuating that the writings of Theodore were alleged- 
ly also implied in the anathemata pronounced against Nestorius in 
Ephesus. 


Di CE Gk" Troc, p. 15; RicHARD, "Асасе“, p. 396; TarLoN, Livre des lettres, 
р. 32-33; Sarkisian, p- 114-115. 

S? CT SARKISSIAN, p. 113 (n. 1: "The Armenian article [sie] тога surely refers to 
Theodore and not to Nestorius’): the reasons are outlined an p. 228. 

113 ОГ Tatton, Livre des lettres, p. 33 (n, 1: 7... la formule est trop claire pour 
préter à discussion ` il s'agit des есгиз de Nestorius”). 

US Sa already RICHARD, "Acace", p. 404: "П y a done quelque brouille et l'on 
реш se demander sielle provient d'un remaniement du texte; n. |: ... il suffirait de 
supprimer la mention du Dr incarnatione pour que la difficulté disparaisse: là phrase 
(“For in regard to his writing ..."; cf supra (c)] se rapporterait alors à Nestorius dernier 
nommé" [cf supra (CH, 

uS ндар (^Acace", p. 405) believes that Acacius was influenced by Rabbula’s 
leiter to Cyril which is a possibility; see also Richard's conclusion: "Voila donc comme 
notre eveque apprit que Theodore et Nestorius étaient à mettre dans le meme panier 
et que le concile d Éphese, en condammant au feu les écrits du second, avait implicitement 
voué au méme sort ceux de son maitre en hérésie. C'est, somme toute, ce qui ressort, 
quoique un peu confusément de sa lettre à son collégue arménien". See in addition 
INGLISIAN, "Beziehungen", p. 40-42, 

Me Cf infra, n, 165, 331 
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The Response of Sahak 


This doeument''" presents some difficulties, One of the major 


problems consists in the considerable agreement with the second letter 
of Sahak, which he supposedly wrote to Proclus in reply to the Tome! !*, 
Moreover, the letter to Acacius is basically a non-committal response, 
and its general irrelevance makes one consider the possibility that 
it could be a pious forgery like Sahak's letter to Proclus which 1 believe 
to be definitely a fraud !!?. 
Towards the end of the letter to Acacius we find the following claim : 
But concerning the false doctrine, which you wrote us to abhor, 


to the present time — by the grace of God — 
nothing of the like has reached [us] 29, 


In the letter there are no questions about Ephesus, nor are Nestorius 
or Theodore referred to. The writings of Theodore of Mopsuestia 
surely were well appreciated in Armenia as we have known since the 
works of Peeters and Sarkissian!^!, All in all it is a highly evasive 
response. Now, it may very well be that Sahak deliberately kept his 
colleague in Melitene in suspense, but I suspect that the original reply 
possibly looked somewhat different. Could it be that Sahak had to 
some extent defended Antioch’s christology, which the Persarmenian 
Church had received through Edessa, while indicating his desire to 
find out about the details of the Council of Ephesus which by that 
time were not fully known in Persarmenia? We have to allow some 
time in the process of clarification in doctrinal matters and the subse- 
quent reorientation of Persarmenia's hierarchy. Thus some reserve 
vis-à-vis Sahak's reply to Acacius as it has come down to us may be 
guite appropriate. 


IV. Tug mission or EEWONDES) AND Korrwn 


Acacius’ letter to Sahak, combined with the unexpected doctrinal 
instability in Edessa, of which Sahak was probably appraised, and the 


OR Girk T frac, p. 16-18; Latin translation in RICHARD, "Acace”, p. 396-398; 
French by TALLON, Livre des Бете, p. 3438. 

He For a comparison of the two documents ch text following n. 299. 

19. CT infra, V (3) and n. 247. 

К CE Grk T toc, p. 18. 

HEL In particular PEETERS "Orignes", p. 208-210; трем, “Jérémie”, p. 18-21; 
SARKISSIAN, p. 132, 134 passin. 
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rumors about Nestorius and his condemnation at the Council of 
Ephesus, were of such importance that Sahak, in collaboration with 
Mesrop Mastoc', decided to discretely send a delegation to Constanti- 
nople to make inquiries about the details of Ephesus and the diphysite 
leanings of Anuochean christology in general. Sahak had every reason 
to seek clarity froma third party, such as the Patriarch of Constantinople, 
given the growing anti-Antiochean sentiment around him: the doctri- 
nally volatile situation in Edessa, having been brought about by Rabbula 
and communicated to Armenia in all likelihood by Y ovsep' and Eznik; 
also the denunciations of the Antiocheans by the bishop of Melitene, not 
to mention the disputes at home, that is (ће pro-Syrian party, headed by 
Patriarch S(a)muel, and his own inclinations toward a pro-Byzantine 
course of the Persarmenian Church despite the dangers such an orien- 
tation entailed. 

According to Movses Хогепасл, it was Lewond and Koriwn, and 
possibly a certain Yovhan and Arjan, who were entrusted with this 
delicate mission!??. But perhaps Koriwn presents a clearer picture 
when he refers only to himself and Eewondés!*? (= Lewond). Later 
on Movsés, too, mentions just Lewond and Koriwn, informing us 
that the Armenian delegation was well received by Patriarch Maximianus 
upon its arrival in Constantinople !?*. This requires some discussion. 
Maximianus succeeded Nestorius in 431 and he died in 434. Thus 
the mission of Lewond(és) and Koriwn occurred in 434 at the latest. 
But perhaps it was not Maximianus, but his successor Proclus who 
welcomed the Armenians in Constantinople, The inquiries of Eewond(es) 
and Koriwn resulted in Proclus’ famous Tomus ad Armenios as we shall 
see, Hence we can tentatively suggest that Sahak sent Lewond/és) 
and Koriwn to Constantinople in 434, possibly even as late as 435, 
and that they were received perhaps by Proclus, not Maximianus who 
had died not long before in 434. 

When Sahak decided to send ап Armenian delegation to Byzantium, 
he had to proceed with utmost caution since the Persians readily inter- 


123 CT Мама Ра XORENACT, ld m, БО ATBELEAN - YARUTIWNEAN, p. 341; THOMSON, 
Moses, p. 334. With regard to Yovhan and Arjan the text runs as follows | "Then Y ovhan 
and Arjan alse arrived there Je, in Constantinople], who had been sent сагћег by 
Sahak the Great and Mesrop 2.277. 

(77 CF ABEEEAN, йети, p. 85-86. 

ма СЕ Movsts XOBENACH, lib, mi, 60; ABEEEAN - Y ARUT IWNEAN, p. 341; THOMSON, 
Moses, p. 334 
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preted Armenia's connections with the Byzantine Empire as treason. 
After Sahak had been allowed to return from exile two years before 
in 432, the Persian King Viam had made him swear “to remain loyal" 
to Ctesiphon and "not to plan rebellion", stipulating as well not to 
venture into “sharing the heretical faith (/emwatakc ut iwi) of the 
Greeks 27," Hence it has to be assumed that Sahak sent Lewond(és) 
and Koriwn somewhat discretely to Constantinople. But he may equally 
have sought the support of the powerful Surmak whe had close ties 
with Patriarch S(aymugl. 

The delicate mission was twofold as can be inferred '?* by the reply 
that the Armenians brought back from Constantinople in 435: 

(a) to inquire about Nestorius. and his repudiation at the Council of 
Ephesus, 
(b) to seek clarification from Constantinople in regard to doctrinal 
issues which lead to the composition of the Tomus ad Armenios by 
Proclus. 

When Lewond(és) and Koriwn returned from Constantinople, a 
synod was convoked їп Asti$at. But before we go into the complicated 
evidence concerning this synod, we have to turn our attention once 
more to Ezmk and Yovsep' whom we left in Edessa. 


Ihe Letter of Eznik to Майо 


Yovsép’ and Eznik had been dispatched to Edessa for the purpose of 
translating the works of the Syrian Church Fathers. They must have 
been there for quite some time when one day, as Movsés Хогепас! 
reports, 


they received insinuating letters from some cajolers 

lo the effect that Sahak the Great and Mesrop were preparing to send others 
п.е, Lewond(es) and Koriwn] to Byzantium, 

upon which they promptly set out [and] went to Byzantium 

without permission of their own teachers ... 


CE Movsts ХОКЕМАС r, lib. m, 65; ABELEAN * Y ARUTAWNEAN; p. 351; THOMSON, 
Mosta, p. 3437 cf. supra, Text tà п, 79 

175 The letter which Sahak must have written to Proclus has not survived: only from 
à remark towards the end of Praclus Tame do we know that such a fetter has indeed 
existed; ef, mfra, text to n. 198. 
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Being envious of them, their own fellow disciples, 
whose names were Lewond and Koriwn, 
out of their own accord they proceeded to them in Byzantium ' 7", 


Koriwn keeps quiet about the objectionable. mission of Eznik and 
Yovsep and their jealousy for Lewond(@s) and himself, as he also 
remains taciturn about why he, Koriwn, and Lewond(ts) had been 
sent to the Patriarch of Constantinople. Koriwn only says cryptically 
that they, upon reaching Eznik in the imperial City, "carried out unani- 
mously the necessary spiritual inquiry 178." 

Eznik must have had a troubled conscience about their embarrassing 
journey to Constantinople for he wrote a remorseful letter to Mesrop 
Maßtoc" while being in the capital of the Empire. Only some fragments 
havecome down to usin the Knik” Hawatoy'!?? and the Girk^ T'Goc 9, 
According to the Клис Hawatoy (p. 130) the title runs as follows: 


(a) From the letter of the translator Eznik of Ко, 

(b) which he wrote in Constantinople to the blessed Vardapet Mastoc 
(c) after the prior Council of Ephesus, 

(d) in which they decided about Nestorius, the Bishop of Constantinople. 


Here we have to insert a passage from the Grk Tft oe (p. 1), not 
transmitted in the Kaik Hawatoy 


(c) Blessed [are those] who frequently can turn to the graceful vision of 
your countenance of godly beauty ... 

(ГҮ May also my ice-cold soul say: 

(g) who could make me worthy to reach [you] and fall at [your] feet as a 
messenger and say : 

(у I have sinned against the heaven and against you, and I am not 
worthy to be called your son, 

ü) but in your abundant compassion consider [me] as one of your 
hirelings. ... 


Then the text of the Girk' T ft oc (pp. 1-2) ts identical with that of the 
Knik' Hawatey (p. 130); 
G) And in regard to the stability of the churches, which а gust of heresy, 
suddenly unleashed, presumed to shake, 


#1 Cf. по 105; AKINEAN. "Eznik", col, 615-617 (= S. Magee verdaper, р. 221- 
225), 

128 (^P n, 105; ARBELEAN. Котя, p. S6; see also PEETERS, "Origines", p. 213. 

129. CE КЕ" Hawatoy, p 130; cf. supra, n. 127. 

US CE Girk Tho, p. 1-2. Here the letter is not attributed to Mesrop Mastoc”, 
but erroneously forms part of the Tome of Proclus; of supra, n. 127; TAtLON, Lire des 
lettres, p. 50-53; cf. infra, n. 181 | 
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(ki by your prayers to the holy Lord, [the gust] has calmed down, 

() And all the bishops of the Romans have come іо tlie agreement to 
firmly hold on to the original faith of the three hundred fathers, 

(m) and they condemned anybody should he dare to propose some newly 
generated and alien. faith. 

(n [They suggested] however, to build: upon the. same and to teach the 
very same Faith: 

(o) to confess the Christ as true God, Son of God, and. Only-Begotten, 
horn from the Father belore all creatures!*! ... 


The letter must have been written about 435, that is shortly before 
Eznik, Yowsep', together with Eewond(es) and Koriwn returned to 
Persarmenia with the Tome of Proclus and the decisions of Ephesus. 
That the letter was written while Eznik was still in Constantinople 
is indicated in the heading (b) preserved in the Ka: Hawatoy, Ot 
particular importance is the fact that nothing is said about Theodore 
af Mopsuestia; only Nestorius is mentioned (e-d). The immediate 
reason for the letter is Eznik’s apology (e-1). The letter then offers a 
brief, but expressive statement about the storm, unlashed by the heresy 
of Nestorius, which threatened “to shake the stability of the churches" (]). 
The interesting Creed (о) with its explicit reference to Mary as the 
theotokos has been studied elsewhere 77. 

Upon the return of the delegates the Synod of Astisat was convoked, 


V. Tur SYNOD or Astısar IN 435/436 


The Synod of AstiSat causes major problems for there is considerable 
confusion in regard to the purpose, the broader context, and the date 
of this synod. The primary sources available lead to the formulation 
of three major problems which so far have remained unsolved : 

(1) For what purpose was the synod convoked — because of 
Nestorius (so the Armenian witness) or because-of Theodore 
(so a Latin document)? 

(2) Did the Synod of Aštišat precede or follow the Tome of 
Proclus? The Armenian evidence presupposes the Tome of 
Proclus; in the Latin source the synod leads to the composi- 
tion of the Tome. 


U! Here follows the Creed; for à complete (German) translation and study see my 
forthcoming Armenische Дууут 
177 CD previous note; FRIVOLD, Fhe-Frcarmation, pc VO. ГЛ). 
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(3) Was there asynod before and after the Tome of Proclus had 
been written? This hypothesis is based on the combination 
of the Latin and Armenian sources and avoids the discussion 
of the reliability of the Latin and Armenian documents. 

Since the Synod of Astisat has never been properly discussed, it 
would be useful to go inte it in greater detail. 

(1) The Armenian testimony knows of one synod only, namely the 
gathering of the bishops at AstiSat in 435'** or 436 after the arrival 
of the Tomus ad Armenios by Proclus. The synod accepted the decisions 
of Ephesus with its rejection of Nestorius, A closer scrutiny of the 
Armenian witness and a careful study of the broader context indicates 
that the reliability of the evidence need nol be called into question. 

(2) Also the Latin sources refer to only one synod. Yet the purpose 
ofthis gathering is entirely different ` the synod takes place in the context 
of the campaign against Theodore of Mopsuestia and leads to the 
composition of the Tome of Proclus. The sixth century Latin evidence 
consists of the report by Innocentius Maroniae and the deacon Liberatus 
of Carthage'^*. They do not represent two independent witnesses 
for Liberatus depends on Innocentius 2°, The trustworthiness of Inno- 
centius, and consequently that of Liberatus as well, has to be questioned 
as several scholars have rightly pointed out in connection with the 
historical development of the campaign against Theodore of Mopsuestia, 
Considerable caution is necessary in using Innocentius and Liberatus 
since some passages are apparently fictitious '?5, the sequence of events 


МАСЕ Мхтаввамс, Bonner in, p. 53; М, ORMANEAN, арос“ дейі с. 
(Beirut (960), p, 24 (French translation: 1 "Eglise aemónteitie; р. 21); Weser, Kirche 
in Armenien, p. 420. These scholars apparently had no knowledge of Innocentius and 
Liberatus, 

CCE Jucipst sanct! Innocenn episcopi Maroniae de Eis qui unum ex teinitate uel 
unam xubsistentiam sew persang dorun norunt dein Christin dubitant vonfiterr; 
SCHWARTZ, EOD V2, p. 53-74, in particular р. йө: ШЫП ет оса estaria- 
norum er eulbeelianorum collectum a sancta Liberate archidiacono ecclesiae Karthaginis 
regionis sexime feller, SCHWARTZ, ACO 115, p. 98-141, in particular р. 110-111; 
for hoth ef. SCHWARTZ, Konzilytadien, p. 36-53, 

5 (СР SCHWARTZ, Konzistudicn, p. 57-42; PrrErERS. "Origines", p 214 (п, 3); 
IDEM, "Rabboula", p. 161: Devaresse, "Début", p. 554 (n. D): "Le récit de Liberatus 
dépend de celui d'Innocent de Marone; ni l'un ni l'autre ne sont des chefs d'ieuvre de 
clarté" 

^ Eg. the narration about Basilius; ¢f ABRAMOWSKI, "Streit", р. 254 (n. Hay; 
RICHARD, "Acace". p. 409 (n. |]; ipM, "Proclus", p. 309-310 (n; 4). The following 
scholars treated Basilius as a historical figure: Schwartz, Konzilstudien, p. 26-27, 43; 
DEYREESSE, Phéndore de Mopsueste, р. 131-142; SagRISSIAN, p, 145, ET AL 
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is often not trustworthy 77, and the reasons offered for what happened 
is not always reliable 28, Innocentius, followed by Liberatus, gives an 
erroneous sequence of events : (a) anu-Theodorean campaign of Acacius 
and Rabbula: (b) thus an Armenian synod is convoked (the place is 
unspecified): (c) the synod dispatches Leontius and Abelius to Proclus 
to obtain clarification about Theodore; (d) this in turn leads to Proclus’ 
famous Tomus ad Armenios. On the basis of the entire extant 


137 CT ScHWARTZ, Кай инеп, p. 27 (по T); ef. infra, n; 261. 

Ed, po 25 (n, 4]; AnnAMOWSKT, “Streit”, p. 254. 

139 TuwpocENTIUS In ACH IV;2, p. 68; "Post Nestor. damnationem, cum- sectatores 
eius mortiferos libros illius in publicum proferre non possent, quia et anathematibus a 
saneta synodo quae primum арш Ephesum conuenerat, editis et imperiali constitutione 
prohibiti fuerant lectitari, ceperunt jam Theodori Mampsnestena: ciuitatis episcopi, 
qui quemdam Nestorii magister extilerat, circumferre ualumina el simplices quosque 
mortiferis laqueis inretire. tantum uero studii gesserunt per eum eiusdem estorn dilatare 
contagia, ut ipsa uolumina eius ad lesionem et interitum simplicissimarum, ut dictum esl, 
animarum in linguam Syrorum Armeniorum Persarumque transferrent. sed ubi һас 
agnouerunt beate memorie uiri Rabbula Edessene et Acacius Мета ciuitatis antistites, 
scripserunt in Armeniam sanctis episcopis ne ea susciperent, apostolice denuntiantes 
atque dicentes: uidete canes, uidete malos operaries, uidete concisionem, Cilicke uero 
episcopis insimulantibus eosdem uiros Rabbulam er Acacium quod поп ex caritate 
hoc, sed ex iemulatione atque contentione fecissent, in unum omnes Armeni; regionis 
sanctissimi conuenientes episcopi duos uenerabiles presbyteros Leontium et Abelium 
ad urbem regiam Constantinopolim destinarunt: qui libellos pro more facientes. nec 
nan et unum uolumen blasphemiarum Theodori deferentes secum beatissimo: Proclo 
Constantinapolitana: urbis archiepiscopo supplices obtulerunt, scire desiderantes дия пат 
dectrina, uterum. Theodori an Rabbule et Асасн episcoporum пега esse probaretur. 
beatissimus itaque Proclus et libellos Armeniorum et uolumer Theodori diligenter ex- 
aminans, admirabilem illam ad Armenios scripsit epistolam i 

LinrgATUS X in ACO 10/5, p. 110-111: Nestori namque sectatores uidentes libros 
illius blasphemos non posse proferri in publicum eo quod synodo Ephesena anathemate 
fuerant condemnati et imperiali lege prohibitum fuerat ne quis eos legeret aut defenderet, 
tunc eceperunt Diodori Tarsensis et Theodori Mompsuestena: ciuitatis episcopi et aliorum 
episcoporum qui centra Eunomium el Apollinarem unius naluri adsertores libros cgn- 
posuerant duas in Christo ostendentes naturas im una persona, qued. Nestorius sic non 
dixerat, cireumferre uolumina et simplicissimes quosque decipere cupientes aiebant поп 
sapuisse noua Nestorium, sed antiquorum patrum prosecutum fuisse doctrinam «1 in 
tantum studir gesserunt, ut ipsa corum uolumina malitiose in Syrorum linguam et 
Armeniorum atque Persarum iransferrent. sed ubi hiec agnouerunt Acacius Melitinen- 
sis et Rabula Edesseng ciuitatis episcopus, de quo Ibas successor eius in epistola sua dicit : 
hunc priesumpsit, qui omnia prasumit, aperte їп ecclesia anathematizare, scilicet. de 
Theodoro Mompsuesteno superius loquens, scripserunt Armenia episcopis пе Тћес ог: 
Mormpsuesteni libros susciperent tamquam baren) et auctoris dogmatis Nestorian, 
insimulantibus episcopis Сиса Rabulam et Acacium quod hoc non ex caritate, sed 
ex aemulatione atque contentione fecissent congregati sunt ergo in unum uenerahiles 
Armenia episcopi et miserunt duos presbyteros Leontium et Abelium ad Proclum 
Canstantinopolitanum episcopum: secundum marem cum libellis suis et uno uolumine 
Theodori Mompsuesteni, scire uolentes utrum doctrina Theodori an Rabule et Агаси 
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evidence | have established the following sequence: (1) the campaign 
against Theodore by Rabbula and Acacius initially found no echo in 
Persarmenia; (2) because of (a) the diphysite tenets. of Nestorius; 
which shook the capital and reverberated in the entire Christian East; 
(b) the repudiation of Nestorius at the Council of Ephesus, (2) the 
doctrinal instability in Edessa, (d) the letter of Acacius with its 
restrained and cautiously formulated denunciation of Antiochean 
christology, Sahak had decided to send a delegation (consisting of 
Lewond(és) and Koriwn) to Proclus in Constantinople to make in- 
quiries into the decisions of Ephesus and related doctrinal matters: 
(3) the Armenian emissaries returned to Persarmenia with the details 
about Ephesus and the Tome of Proclus of 435; (4) the Synod of Astisat 
in 435 ог 436 accepted the decisions of Ephesus and thus rejected 
Nestorius: the doctrinal deliberations in connection with the Tome 
of Proclus led to a synodal letter with a defensive professio fidei; 
(3) the libellus of Leontius and Abelius followed these events and 
has to be interpreted as a reaction to the conclusions of the Synod of 
Asusat. This proleptic overview will facilitate a better understanding 
of the sequence and nature of events. 

Several scholars seemingly knew only the Latin evidence of Inno- 
centius and Liberatus, and thus they followed their erroneous outline 
in regard te what happened allegedly in Armenia 127 while readily voicing 
scepticism about their reliability outside of the Armenian context 
where they had felt solid ground under their feet, and where Greek and 
other Latin sources permitted them to challenge the testimony of In- 
nocentius and Liberatus !*!. 

Already by the sixth century when Innocentius composed his narra- 
tion for the purpose of Theodore’s final repudiation, the material and 
correspondence available to him was incomplete and defective. The 
cause for these facwiae is undoubtedly connected with the main 
protagonists 1n respect to the embarrassing agitation against Theodore 
of Mopsuestia: Rabbula, Acacius, and Cyril, including the double- 


uera esse probaretur. itaque Proclus accipiens Armeniorum libellos et ıllud Theodori 
volumen, diligentius utraque examinans, amum Armeniis scripsit et destinauit, in quo 
posuit ad interimendas Nestorianorum uersutias. qui duas in Christo inducunt personas: 
unum de trinitate incarnatum. 

MU Er SCHWARTZ, Konzilstudien, p. 25; PEETERS, "Origines", p. 215. 217; nem, 
"Jéremie", p 22; DevgEEssE, Théodore de Mopsuesie, p. 139, 

IH Eg ScHwARTZ, Konzüstudien, p. 25 (n. 4), 27 (n. 1) et passi, 
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faced Proclus. They had no reason for keeping accurate records of 
their shameful dealings, as will be seen shortly '77, 

(But also by the sixth and seventh century the Armenians had a 
vested interest to do away with the documents or to alter them if they 
revealed Armenia's previous connections with. Edessa and Antiochean 
christology with its diphysite leanings.) 

Consequently, already by the sixth century it was difficult to establish 
with certainty where and when the anti- Theodorean campaign precisely 
took place, and who sent whom which documents and for what 
purpose!*?, Thus it is not surprising if Innocentius is sometimes in- 
accurate, or when his concatenation of events is somewhat distorted. In 
particular Richard, but also Schwartz have pointed out that Inno- 
centius and Liberatus have little credibility in regard to their outline 
of the campaign against Theodore!**. These scholars voiced their 
deubts about Innocentius and Liberatus in connection with what 
happened outside of Armenia. We have to add our scepticism about 
their reliability concerning the events in Armenia. 

(3) Some scholars combined the Latin and Armenian authors, and 
thus erroncously assumed that there had been two synods, one in 432 
and the other in 435!4°, Grousset, Tallon er. al. apparently on the one 
hand followed Innocentius and Liberatus (or the authors who had 
based their outline on Innocentius and Liberatus) opting thus for 
a synod in 432 which remained undecided about the orthodoxy of 
Theodore's writings, and which allegedly sent Leontius and Abelius 
to Proclus for clarification about Theodore; and on the other hand 
they also integrated the Armenian authors who indicated that the 
composition of the Tome of Proclus had happened prior to the Synod 
of A&tisat in 435, The scholars, who belong to this group frequently 
added that the works of Theodore had allegedly been condemned 
at this second synod ! **. | was unable to find any evidence which would 


"3 CT RacHARD, "Proclus", p. 303 (n. D): "Aucun des principaux acteurs de cette 
tragr-commedie таай intérét à en immortaliser le souvenir. Aussi le dossier relatif 
à ces événements s'est-il fort mal conservé, I] était déjà trés incomplet au siecle 
d'Innocent de Maronie et du diacre Liberatus”. 

WF So already ARRAMOWSEL "Seit, p. 278. 

tad CE m 136, 141, 261, 

145. Cf Grousset, Histoire, p. 186; Issa vERDENS, Атена, p. 79-80; TALLON, Livre 
des lettres, p: 23 {Tallon refers to Movsts Aorenac and Lazar Р'агресі, which is clearly 
wrong}, see alsa р. 24. 25, 26, 46; Tourneaize, енге, р. 77-78. 86, 635. 

ian PP TSSA VER DENS, Arena, p. ӨМ 
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support the repudiation of Theodore's writings at the Synod of Astisat 
in 435/436. 

(4) In addition, there are scholars who correctly remain with one 
synod only, while erroneously asserting that the decisions of A ZG änt 
in 435 included the rejection of Theodore's christology +”, 

(5) But there are also authors who do not deal with this crucial synod 
at all’**. Sarkissian, for example, quotes the lengthy narration of 
Innocentius in its entirety, but ignores the meaning and the implications 
of the cited Latin text altogether. There is no discussion about this 
synod on the basis of Innocentius and Liberatus!*?, The Armenian 
evidence in the Grk T/toc apparently was unknown to Sarkissian : 
he does not refer to the Synod of Aštišat anywhere in his book, 

What follows now is a survey om the Synod of Astisat based on 
Armenian evidence and supportive documents. The veracity of their 
testimony will be discussed when necessary. The problematic nature 
of the report of Innocentius (and Liberatus} will be taken up again 
m connection with the Libellus of Leontius and Abelius and the 
alleged reply of Proclus to this libellus. 


(1) The History of the Synods Attributed ta Yovhan Imastaser 


In the Gek TH oc we find a survey on the various councils which 
is ascribed to Catholicos Yovhan Imastaser. The first council listed 
is that of Nicea, the second of Constantinople, and the third council 
mentioned is that of Astisat which accepted the decisions of Ephesus 129, 
This synod, which is of utmost importance, has escaped Sarkissian ! 5! 
as already noted, The evidence is of prime significance since it refers 
to the arrival of the Tome of Proclus and the recognition of the 
Council of Ephesus with the condemnation of Nestorius. The date 
for the Synod of Astisat is determined by the reference to the Tome 
of Proclus, which was composed in 435, Thus we can safely establish 
the year 435 or 436 as the date for this synod. 


HT CE Garsolan, Pawician Heresy, p. 225. 

"TC [NGLAN "Beziehungen", p. 35-50; VARDANIAN, "Briefwechsel, p. 415- 
4197 SARKISSIAN, p. 111-137. 

9 CT SARKISSIAN, p. 129. 138, 227-230. 

(0 CL Birk Toc, p 220. 

'*' One would have expected some indications in connection with Sarkissian's outline 
of "The testimony of the Armenian historiographers", p. 128-129. 
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The text "concerning the synods, which took place among the Arme- 
nians, [compiled] by Yovhan Imastasér, Catholicos of the Armenians” 
runs as follows 122: 

The third synàd ` 

(a) The holy Sahak and blessed Mesrop convoked [и] in Astisat 

(hb) at the time when the letters of Cyril and. Proclus arrived, 

(c). [and when] they accepted [the decisions of] the two hundred "22 fathers 
in Ephesus "7", 

(d) at the time when they established the Gloria in excelsis, 

(e) by spreading [them]! ** in [their] pastoral communications 

(f [and] by protecting themselves against the cursed Nestorius, 


Comments: 


(1) Somewhat curious is the assertion that Sahak and Мамос 
allegedly convoked the synod while omitting any reference to S(a)mul, 
the Syrian Patriarch of the Persarmenian Church at that time, He 
must have been a decisive factor in regard to the synod, even though 
Sahak may have instigated the gathering of the bishops. The emphasis 
on the role of Sahak and Mastoc' is misleading and has to be attributed 
to nationalistic rewriting of history 159, The Armenian historiographers 
dismissed the Syrian patriarchs as intruders, thus purposely forgetting 
that the Armenians themselves had been decisively involved in the 
process of determining the leadership in the Persarmenian Church. 


(2) It is said that the Synod of Азиза! took place when the letter of 


Proclus arrived {a-b}. No direct causal connection is established be- 
tween the convocation of the synod and the Tome of Proclus. This 
could lead to the conclusion that the primary reason for assembling 
the bishops at AStiéat was to accept the decisions of Ephesus, and that 
the Tome of Proclus figured as a subordinate part of the synod. However, 
given the fact that the Tome played a decisive role in the christological 
disputes in the years after Ephesus, as we will see, there can be little 
doubt that Proclus had sent his Tome to the Armenians as an official 


LZ p сте Zoe, e 220. 

it) Also mentioned In the letter of Acacius to the пахагатк“ in the Gik” Ufroe, 
p. 20 (see also p. 53, 55 passin); Movsts XoRnENACI, lib. t, 61; ABELEAN. - Y ARU- 
[TWNEAN, p. 342; Thomson, Moses, p. 335; Kanonagirk Hayor П, p, 244, 2329: 
Mxitar Ayrivank’ only the French translation was accessible tome : Biosser, Mistoire, 
p. oi 

15+ Por the canons of Ephesus cf. Aenonagirk” Hayoc t, p. 277-281 

1t be dhe decisions of Ephesus and the alleged (oria im excelsis. 

Ie Ста. WIL. 
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and authoritative document of orthodox christology. Indeed, the Tome 
Was meant to carry all the authority which Proclus had at his command 
as the Patriarch of the imperial City, It remains to be seen whether the 
Armenian historiographers had particular reasons for playing down 
the significance of the Tome and the events surrounding the dispatch 
of this weighty christological document. 

(3) Some reservations have to be voiced in regard to the inclusion 
of an alleged letter from Cyril of Alexandria at this juncture of events ! 57, 
despite the fact that also Movses Xorenaci vaguely alludes to letters 
from "the bishops of Alexandria” in this context 38. Yet Movses is 
nol a reliable witness as will be seen shortly. 

(4) Of primeimportance is the fact that nothing is said about Theodore 
ol Mopsuestia and his christology; only Nestorius is explicitly referred 
ta (f) along with the Council of Ephesus (c) which repudiated Nestorius 
in 431. In this regard the trustworthiness of the Armenian evidence 
cannot be questioned. 

(5) Somewhat surprising is the reference to the Gloria in excelsis 
(d). One would have expected some indications about the lrisagion 
rather than the Gloria, as in the Diegesis ($8 17-18) !?* : 


17 Kai тб Етел th mevreküibDEKÜTO тоб шкроб OeoSociou тоб [acsi 
ése Eyéveto fj tpity atvoóoz pov Biakociov matüpov of avrete 
Место, 

IS Kal иста rot туђу обуобоу fipuócth] те a" Autor б Oz» пара 
ToD pakapion [pókot dpyiemekönon Kuvotavtvountöheus ... 


The Diegesis says in connection with the reference to the condemnation 
of Nestorius at Ephesus that the Trisagion was « puds». In this 
context арробо can be compared with kargen. in Yovhan Imastaser's 


57 Cyril will become later on the significant factor in Armenia's doctrinal posi- 
tion, hut during the period in question Armenia's contacts with Alexandria are marginal, 
Claims like those of V. Nersessian (in his survey on "The ehristalogiesl position of the 
Armenian Apostolic Church” in: Hever, Kirche Armeniens, р. 71: "Aufgrund |, 
tustorischefr] Verknüpfung war die Orientierung der armenischen Kirche hinsichtlich 
dogmatischer Fragen immer [1] vom Denken der alexandrinischen Schule bestimmt ... 
Die erster Vitterschrifien, die ins Armenische übersetzt wurden. waren die des Н] 
Basilius, Gregors von Nazianz, Gregars von Nyssa. Johannes Chrysostomus", Ephraim 
des Syrers .,, Diese Schriften waren in der Art und Weise, wie sie christologische Probleme 
... behandelten, vorwiegend alexandrinisch bestimmt HI- I cannot be reconciled with 
the historical facts. 

UT CE тура, text following n, 162 е. Nhi, 

Pe CHE GARITTE, Narratio, qe 28. 

UP Jgd, p. 77: "IL est difficile de déterminer lc sens exact de ce verbe dans le 
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account of the Synod of A&tisat (d) : 7. „at the time when they established 
(kargec in) the — [Trisagion]." 

It has to be suspected that originally not the Gloria in excelsis, but in 
all likelihood the Trisagion was referred to in Yovhan's account of the 
synod as in the Diegesis. 

Also Movsés Xorenac’i reports about Ephesus and the subsequent 
events in Persarmenia, combining several different events in his out- 
line, namely (1) the condemnation of Nestorius at Ephesus, (2) some 
letters of warning against the works of Theodore of Mopsuestia, (3) the 
arrival of the «translators» in Astisat "PI: 


[1. The condemnation af Nestorius] 


(a) In those times the impious Nestorius unworthily sat on the episcopal 
throne of the Byzantmes ... 

(b) and following the Jewish understanding be blasphemed the all-holy 
virgin as being the mother of man and not the theatokes ... 

(c) Therefore the holy fathers. gathered in Asia at Ephesus ... altogether 
two hundred !^? fathers [and] they unathematized Nestorius ... 


D. The warning about the writings of Theodore of Mapsuestial 


(a) And since Sahak the Great and Mesrop were not present at the Council, 

(b) the bishops of Alexandria, Proclus of Constantinople, and Acacius 
of Melitene wrote to them putting them on guard, 

ic) For they had heard that some of his unorthodox disciples had gone 
to the country of the Armenians, taking the books of Theodore of 
Mopsuestia (7 čodorosi Mamuestae woy), the teacher of Nestorius 
and disciple of Diodore**?, 


(3. The arrival of the translators in Astisat] 


(a) Then our translators came fie. Lewond, Koriwn, Eznik, and Yovsép |, 
whose names we mentioned earlier : | 
(b) they found Sahak the Great and Mesrop in-Astsat of Taran; 


contexte o il se trouve deb s Garitte compares then Oppo. with ти (io 
adopt", "to arrange’). 1 believe, however, that прребе receives its clarification through 
Катрот in Yovhan Imastasér's survey on the Synod of Astisat, 

I^ Cp MovsEs ХОВЕНАСТ lib ur Gl; ABELEAN-YARUT IWNEAN, D 342-345; 
Thomson, Мек p, 335-336. 

ioc m Tas 

163 There is some confusion about the name: the text in the critical edition. LAHEL- 
EAN + YARUTIWNEAN, p. 343) gives. T cador, the codices c, T. 5, however, Deadart, 1,2 
Diodoré 6f Tarsus, which Is the correct reading. 
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(c) they presented the letters and canons of the Council of Ephesus, 
consisting of six canons, 
(d) and accurate copies of the Scriptures. 


Movses Xorenaci has nothing to say about the consequences in 
regard to the news about the Council of Ephesus and the letters which 
is quite surprising '°*, The Synod of Astisat is not mentioned. Movses 
only says that the translators “found Sahak ... and Mesrop in Astisat" 
(3b) The avoidance of any report about the important synod in 
Astisat raises suspicion. Why is there no indication about the crucial 
decisions of the Synod of Aštišat, which repudiated the diphysite 
christology of Nestorius? There must have been weighty reasons to keep 
quiet about Astisat, We have to come back to this omission later on. 

Even more curious than the silence about the synod is the insertion 
of the warning about the writings of Theodore in connection with the 
Council of Ephesus (2a-c). There had been no pronouncement about 
Theodore, neither in Ephesus in 431, nor in the communications be- 
tween Antioch апа Alexandria in connection with their reconciliation 
in 433 or in the Imperial Constitution of 435 or 43655. It should also 
he remembered that the Synod of AstiSXat had not even mentioned 
Theodore of Mopsuestia 199. 

The only historically reliable indications in Movses Xorenac'i are 
the absence of Sahak (and Mesrop Mastoc') at the Council of Ephesus 
(2а) and the reference to the letter of Acacius of Melitene (2b) who 
indeed had warned Sahak shortly before the Synod of Аби 197, 
and who wrote once more to the Armenians later on as we shall see. 
The Tome of Proclus alluded to (2b) expressed no reservations in regard 
to the writings of Theodore; indeed not even his name is mentioned 198. 


P CL SARKISSIAN, p. 129. 

"Only Acacius of Melitene had requested the inclusion of the condemnation of 
Theodore’s writings during the deliberations of the union between Alexandria and Art- 
Boch. He was unsuccessful: of SCHWARTZ, Aonzilstuehen. p. 25 (n. A1: Auramowaskı, 
“Streit”, p. 254. For the date of the Imperial Constitution cf SCHWARTZ; op. ef. p. 21 
(later corrected by Schwartz to 436; cf, Abramowski, op. er, p. 233 In 9]. The 
followers of Nestorius only, not Theodore, were addressed in the Imperial Constitution 
ol Theodosius И. Subsequently Cyril of Alexandria attempted in 436 to include the 
repudiation of the Antiochean christology in general Yet also this attempt remained 
unsuccessfuls cl. SCHWARTZ. op. cit., p. 21-22. 

368 OF supra, text following n. 152. 

"m CL арта. ПІ. 

bee (C fra. 622. 
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Thus it has io be suspected that the passage about the writings of 
Theodore (2c) did not originally belong to this particular part of the 
narration, И could be that the report about the letter of Proclus 
formed the original nucleus to which were then added the letters of 
Cyril and Acacius, which in turn attracted the inclusion of the 
campaign against Theodore of Mopsuestia !**. No letter from Alexan- 
dria (i.e. from Cyril) to Sahak has been preserved. It can legitimately 
be surmised that his name was later interpolated, for it was well known 
how strongly Cyril had opposed Antiochean christology ' "". 

Asin Movs@s Xorenac'i, so also in Koriwn is nothing said about the 
impact the news about Ephesus must have had on the Persarmenian 
Church : 


(a) [He and Lewond(és), including Eznik and Yovsep] came to, [and] 
appeared in the country of the Armenians, 

(by with reliable copies of the God-given Scriptures, 

(c) and with many subsequent traditions, written with divine grace by the 
fathers, 

(4) and with the canons of Nicea!'' and Ephesus, 

(еу and they placed the testaments, which they had brought, before the 
fathers of the holy Church! "=, 


if we had no knowledge of the Synod of Азиза!, we could come to the 
conclusion that Ephesus left no imprint on the fifth century Armenian 
Church. Yet the question remains: how important was the assembly 
of the bishops in AStiSat given the fact that none of the Armenian 
historiographers, who report the events of that period, had anything 
to convey about it? Neither Lazar P'arpeci nor Movses Xorenac i or 


19 The theological tenets of Theodore of Mopsuestia are also challenged in Korn; 
but mt in the context of the return of the translators from Constantinople. The report 
can he found towards the end of his book. Also there the passage about Theodore 
seems to be an artificial insertion as Akinean correctly suspected; ch AKINEAN, Korn, 
p. 44, 104-105 [n. 75]; (this is a reprint from andes Amsorpa 63 (1949), p. 252, 311-312 
In. 75] also quoted in Sarkısstan, p. 128 (п. Ту Akineans theorv that the passage 
about Theodore belongs to the context of the Armenian delegation, who visited 
Constantinople has (а be rejected. For more details on Theodore, сё infra, vill. 

ETE, 163, 

(en KoriwirH also mentions Nicea; cf. LANGLos n, p. 12, Yet the indication of row 
han Imastaser’s survey on the Synod of Altitat and Mowses Xorenaci is more ге 
liable: the emissaries sent by Sahak came back with the decisions of Ephesus only, 
The Armenians were appraised about Nicca prior to the Synod of Ават A ristakes, 
the successor of Gregory the Wuminator, had participated in the Council of Nicea; 
for further indications ch GARITTE, Narratié, p 277 HEN. Documents, p. 331-337. 422. 

17? СГА векам, Koriwn, p. $6 
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Koriwn refer to this synod. Can we deduce from this omission that 
the synod was an event in which neither Sahak nor Mesrop Ма ос 
played a prominent role, regardless of the insistence of Yovhan Imastasér 
that it was Sahak and Mesrop who convoked the synod 727 Or rather, 
were there some significant reasons why these authors avoided providing 
information about the events of A&tisat? This is ap important question 
to which we have to return later on: 

Also the lack of any reference to S(a)muél, the Patriarch of the 
Persarmenian Church, is incongruent with the historical facts. From 
what we know about S(a)muel. he had a firm hold over what went on 
in the Armenian Church at his time !”*. 

From the evidence presented by Yovhan Imastasér, we can conclude 
that the Synod of Astisat was convened predominantly to discuss the 
decisions of Ephesus'"®, Consequently the teaching of Nestorius was 
rejected. Nothing is said about Theodore-of Mopsuestia. That the 
decisions of Ephesus were brought to Armenia at that time is also 
mentioned by Movses Хогепасі and Koriwn. In addition, Movysés 
indicates that the translators returned to A&ti&at, yet no explicit refe- 
rence is made to the Synod of Astisat by either one. We have to come 
back to the reasons why this synod has been so poorly transmitted 
in the Armenian sources. 

Besides the acceptance of the Council of Ephesus, the bishops present 
at Айп$а1 also seemingly deliberated on the revision of the bible 
translations on the basis of the Greek texts, That the translators came 
back from Constantinople with copies of the Scriptures is mentioned 
by Movs&s Xorenac'i and Koriwn. 

TheSynodof Astisatapparently also discussed the Tome of Proclus ! ^*. 
This important document and the subsequent events have to be discussed 
at some length. 


(2) The Tomus ad Armenios ћу Proclus 


The Tome of Proclus is referred to by Yovhan Imastaser, Movsés 
Хогепастт, and vaguely alluded to in Koriwn. 


UU CF supra, text following п, 152, 

rm CC supra, IT (2). 

"CF МХГРАВЕАМС Bas den, p. 53: WEBER, Kirche In Armenien, p. 420. 
"SCT WEBER, Joe cli 


ARMENIAN CHURCH HISTORY 127 


Fovhan Juoetosér “*... Sahak and... Mesrop convoked the synod in Авива! 
at the time when the letter of ....Proclus-arrived'!*" ..." 

Ме Xorenac т: “And since Sahak and Mesrop were not present at the 
Council [of Ephesus}, the bishops of Alexandria, Proclus 
of Constantinople, and Acacius- wrote to them E..." 

Korii "[Eewondi(és) er. a/.] came to... the country of the Armenians 

, with many... traditions, written with diving grace by 

the fathers '*...” 


In order to understand the significance of the evidence in Yovhan 
Imastaser we have to comment on the Tome of Proclus in its Greek ! 59. 
Armenian !?!, Syriac! **, and Latin text!**: 


Ch Grk Ti oc. p. 220: for the sake of clarity 1 have excluded the letter of 
Cyril which is also mentioned; cf; supra; text To m 157. 

ma Ch MovysEs XORENACH, lib. t, 615 ABELEAN-Y ARUT IWNEAN, р. 342; THOMSON, 
Maser, р. 335. 

VIS SES mes os 

159. D use che schon of SCHWARTz, ACO 12 p. (185) 187-195, 

155 The Armenian version asit has come down te us poses major problems since its Teri 
gestalt is defective and fragmented, The Tome is partially transmitted in the оте Гог, 
p. 1-8 and in the Ark Hawgatay, р, 100-112; el ТАМ, Livre de lettres, р. 51-52. 
Iri addition, à part of the first section does not belong to the Tome of Proclus, but 
derives from a letter of Ezmk Коћаст to Mesrop Мамос; cl Amk Hawatow, p. 130; 
TALLON, op. cit, p. 49-53; VARDANIAN, “Briefwechsel, p, 420-421 (with German 
translation), The Armenian text was reconstructed by VagpANEAMN, "Тан" Ргоксву", 
eol. 1-25. The end of the Tome (Armenian with German translation) can. also be 
found in VARDANIAM, "Briefwechsel, po 422-424; French translation of the: entire 
Tome by TALLON, op, ci, p. 53-71, which is based on: Vardanean's edition, 

td? Several versions are extant; Тог а most recent and carefully prepared survey cf. 
VAN. Romeay, "Proclus", published in the Festschrift for Prof. Van Косу, (1 
want to thank the author for his generosity in making his unpublished manuscript 
accessible to me.) The extant versions are included in : 

(1) The Syriac Historia ecclesiastica. attributed to Zacharias Rhetor; cf. critical 
edition of Brooks, [ех], p. 127-143; [versio], p. 88-99; English translation in 
Намитом = BROOKS, Sync Chronicle; po 2438: German by AHRENS - KRÜGER; 
Kirclhengeschichte, р. *27-*41. Schwartz included the Syriac version in. the crit. app. 
of his edition of the Greek text of Proclus (in ACO ГУЗ, po 186; sig. E) using the 
edition of Lanp, dsccdora, p. 013-115. | 

(2) Cad, Brit. Libr, Ada, 14.557, publ, by DEWAN, Mestorius, p. 596-615, also ir- 
chaded by Schwartz im his crit. app. of the Greek text of the Tome-in. 4CO0 IVA, 
p. Lbs sire S 

(3) Cod. Brit. Libr. Ada, 12.156, unpublished, Known since Wright's Catalogue, 
р 644. The important colophon was also referred to by Perrers, "Jéremie", p. 21; 
тем, "Rabbaula”, p. ТӨК and "Origines", p. 209; DrvREEssE, Théodore de Mopsuesre, 
p. 239-244 (n, 6); and most recently YAN КОМРАТ, "Proclus", p, 429-430. 

(4) For the extant fragments see the excellent overview in VAN Rompar, "Proclus", 
p. 430-411. 

15* The Latin texr is transmitted by Dionysius Exiguus and preceded by an introduc- 
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The Latin version provides an indication when the Tome was com- 
posed : AD 435, shared by the Armenian text. Here; however, the date 
was subsequently added to the manuscript by another scribe, and thus 
its independent value has to be questioned ! **. 

For this investigations two questions have to be answered: (1) to 
whom is the Tome addressed? (2) Did the Tome originally form part of 
the campaign against Theodore of Mopsuestia? 


і. The address 


The various versions do not agree with each other, as a brief glance 
into the beginning of the Greek, Armenian, Syriac, and Latin texts 
shows, 


Greek; Toig Вест естетос кої Веосеестатов еколо kat лрес оте 
рош коі оруцитубрітоас tolg ober кота mücav туђу Арџемам тўс 
ópüoóocou aytac ёккАлүсїаш Прокљос Er коріо уоіре ' 87, 


Armenian : (GEK Гос", р. 1) 
Prem тебиз) ШИШ seca war лета prp Uu Zuch äu үүн dn Гарт т 
irc prr Iis! ng 
(Letter of Bishop Proclus to the holy. Sahak, Patriarch of the Arme- 
nians, amd the holy. Мазмос` [Mazdoc']) 
(Knik Hawatoy, p. 109) 
appa | Ba Bayh, np ЕП ШИШ Шш ВТАА ТИТО 
(OF те same, from the letter which Broch [wrote] to те holy Sahak, 
Patriarch af the Armenians) | 


Жүке: (Historie Ecclesiastica. Zachariae Rhetori ! **) 
... Epistula Proclt summi sacerdotis ipsius Constantinopolis ad Arme- 
nios, [quae] praestantissima est el viri fidem indicat. Et in memo 
riam [erus] eam exeripsimus in utilitatem fratrum nostrorum fidelium. 
Рог Codices Brit, Libr. Ада. [3.5577 and 12.136 (unpublished) cf, 


Don, which places the Tome of Proclis in the context of the campaign against Theodore: 
ef ed, by SCHWARTZ in ACO TVA p, 196-197 ( = introduction), 197-205 (= text). 

CT Tatton, Livre des ke. p. 71: "Le Ms, des Antonins porte cette remarque : 
‘Mention ajoutée par une main étrangére, dans le but d'indiquer la date de com- 
position du Tome de Proclus. Le fondement de cette mention дан ёге l'indication 
que porte la traduction de Denis le Petit". For the date in the Latin version cf. 
SCHWARTZ, ACO IVIT, p. 205. 

("CT SCHWARTZ, ACO 1V/2, p. 187; for the variant reading ef. erit. app. 

186 CK BROOKS, [versio], p. 88; Jeep) p. 127; SCHWARTZ, ACO ГУЗ, р. 187 (crit. 
app. sig. X). 

ET CT BEDIAN, Nestorius, p.596; Schwartz, ACO TV/2, p. 187 (erit. app... sie. 5), 
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Brooks (Verso, p. 88: "Tests жуг. emsdem vers, ит 14557 ... et 
alius vers. in Add. | 2156... exstat. Usque ad... 1: 21 noster textus cum 
his nihil commune habet ...)" 

Latin - Venerabilibus et sanetis episcopis, presbyteris atque archimandritis 
commanentibus per omnem Armeniam sanctae catholicae ecclesiac 
Proclus in domino salutem ! **, 


Only the Armenian version claims that Proclus had addressed his 
Tome to “Sahak, Patriarch of the Armenians" (сЁ. Алис" Hawatoy, 
р. 109), to which the Gik Ti oc (p. 1) adds "and the holy Mastóc'." 
Neither the Greek original nor the other versions refer to Sahak 
(or Mastoc'), We have to conclude that the Armenian version reflects 
a later deviation from the original address to “the bishops and presbyters 
and archimandrites" of Armenia, The Tome of Proclus certainly was 
never addressed to Sahak!??, This fact leads to further hypothetical 
inferences : 

(1) That the address does not explicitly mention S(ajmuel, the official 
Patriarch of the Persarmenian Church, could indicate existing political 
tensions between Constantinople and Ctesiphon, This omission, however, 
is more likely connected with the fact that ıt was Sahak who had sent an 
Armenian delegation to Proclus for advice. The dispatch of Lewondfes) 
and Koriwn by Sahak very likely occured unobtrusively in order not 
to arouse the suspicion of the Persian King Vram who had explicitly 
warned- Sahak not to establish contacts with Byzantium *°®, 

(2) However, it is also conceivable that Proclus wanted to avoid any 
entanglement in the existing tensions between Sahak and (апи 1717. 
On the other hand, the Tome could be discretely inserted in the delibera- 
tions of the Synod of Astisat since it accompanied the report on the 
decisions of Ephesus and its canons !?7. 

(3) That the Tome is addressed to the-entire episcopacy shows more- 
over, that Proclus intended his Tome to be interpreted as an official 


Ini CT Schwartz. МОС IV;2, p. 197; for variants cl crit. app 

CES pace SARKISSIAN. TSGLISIAN, VARDAREAN ET. Al 

Ion CL supra, text on 79; 

171 CF che theory developed in my Tortheoming article in Стена Christianus, and 
п. Т0, 

132 It would be interesting to investigate a possible connection between the Armenian 
addition of the Tome of Proclus to the canons. of Ephesus and the fact thal some 
Greek mss added the Tome of Proclus do the Aots ol the Council af Ephesus, Perhaps 
this congruency is just accidental, vet the matter deserves some attention. For the 
Greek evidence el Schwartz, ACO IV/2, p. xxvi 
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christological document, and that the Tome was not a private com- 
munication to ап Armenian prelate, The decisions of Ephesus with the 
repudiation of diphysite christology and the Tome of Proclus with 
its important christological statements required the convocation of a 
synod, and thus it is quite understandable that Proclus addressed his 
Tome to all the bishops of Persarmenia, 


2. fhe Tome af Proclus and the campaign against Theodore of 


Mopsuestia 


Of special interest is the ending of the Armenian version since it is 
indicative of what happened with the Tome. But first let us briefly look 
into the entire text, 

Ihe Greek Original’ : 

(a) The unorthodox teachers mentioned in the Tome do not include 
Theodore, only Arius, Eunomius, and Macedonius are listed as here- 
tics 194. 

(b) A few lines further down Proclus speaks of "that blasphemy 
[versio syr. X add: “of Nestorius”]'?* newly fabricated (увоткуктоу) 
and just occured (котту) which far exceeds Judaism in blasphemy 199." 

(c) The text begins with a reference to “the tidings about the new 
weeds of deceit, which the universal adversary ... has just sown in 
your country, 197." 

(d) And the Tome ends with the following statement: “This: we 
dispatched to your Belovedness, impelled by the libellus which you 
have sent to us, telling [us] that some people, who are corrupt and 
story-tellers, have come to your country with the intent to pervert 
the simple and unadorned beauty of the right faith through evil writings 
and arguments of fallacious knowledge !"5 " 

The Syrian scribe had correctly understood whom Proclus had in 
mind while speaking of the “newly fabricated and just occured 


The subsequent outline is also. indicated in Van Romray's noteworthy essay 
"Procli", p 426-427. 

SET, SCHWARTZ ACO tv/2, р, 193 (24-26) 

i foid derit- app); Biooks, [versio] p. 96 (21), 

РУСЕ SCHWARTZ ACO mp 193 (27-28): Van Rompay, "Proclus", 426 (and 
the important n. 87). 

тет CT ScHwARTZ, ACH 1/2, p. 137 (4-5) 

"TT Hued, p. 195 (5-9, 
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blasphemy” when he added “of Nestorius” (b). This passage contains 
no hidden allusion to Theodore of Mopsuestia. Indeed, Theodore ts 
never mentioned, 

But what is meant with “the new weeds of deceit” which apparently 
had just been sown in Persarmenia (c); and who are “the people who 
are corrupt and story-tellers” (d)? Itis conceivable that these are allusions 
to the diphysite leanings of the Syrian teachers who had come to 
Persarmenia in the entourage of the Syrian Patriarch S(a)muel, in- 
cluding the Antiochean christology of the Persarmenian Church in 
general, which Armenia had accepted through the mediation of Edessa. 
Proclus replies to the letter"? which the Armenian delegation had 
brought along. It contained specific inquiries. Whether the writings 
of Theodore of Mopsuestia were included in Sahak's inquiries has to 
remain open. From the wording of Proclus' response no inference 
can be made about allusions to Theodore. On the contrary, the reply 
of Proclus seemingly avoided any reference to Theodore, should Sahak's 
request for clarification. indeed have asked about the writings of 
Theodore. Moreover, the available historical data suggests that Proclus 
had at that time, that is in 435, still no intent to move against Theodore. 
In those days the opposition against the bishop of Mopsuestia was 
still concentrated around Rabbula of Edessa, Acacius of Melitene, 
and Cyril of Alexandria, Proclus was indeed no friend of the Antio- 
cheans because of previous rivalry in regard to the highest office: 
in428 Proclus had to yield to the Antiochean Nestorius for the patriarchal 
throne 299, But everything we know about Proclus points to his pru- 
dence, his political acumen and considerable astuteness in ecclesial 
matters. Procius will proceed against Theodore by stealth a few years 
later, carefully covering his tracks by using Ibas as the initial target 7?! , 
and thus he effectively hid his surreptititious move against the greatest 
and most revered theologian of the Antiochean School, 


The Latin Тех; 


This version shows no marked deviation from the Greek text "77. 
Yet a lengthy introduction was attached to the actual text of the Tome, 


199 The libellus has not been preserved: ef snpra, п, 126. 


mU CT ScwwARTZ. Konzistudien, p. 18-09. 

295 CC mise ҮП, 

7492 With the exception of one interpolation: ch SCHWARTZ, ACO vip 200 (36 "eat 
interpolatia Chaleedomea.:.7): Van RoMPAY, "Proclus", p. 428, 
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which places the Tome of Proclus in the context of the campaign against 
Theodore. 

The Syriae Version ` 

[ follow L. Van Rompay's excellent overview and analysis of the 
various Syriac translations?°*. The version 5 (in Bedjan, Nestorius, 
Le livre d'Héraclide)^"* renders the Greek text more faithfully than X 
(in Brooks, Historia Ecclesiastica Zachariae) 77; at the beginning X 
deviates completely from the Greek Forlage?"^ : no reference is made 
to the unorthodox tenets which are circulating in Persarmenia (ef. supra, 
Greek text, c)?"". Likewise at the end the reference to the Armenian 
libellus (which after all was the reason why Proclus composed his Tome) 
is missing. Indeed. the entire section about the “corrupt people" who 
came to Armenia with their "evil writings and arguments of fallacious 
knowledge" (cf. supra, Greek text, d) is deliberately omitted 278. 

Van Rompay is undoubtedly correct when he says at the end of his 
important contribution: “The omission of these historical indications 
in... [X] suggests that the Tome was not seen to be directed against the 
propagation of Тћеодоге 5 works 77,7 

S(= Cod. Brit. Libr, Add. 14,557) has a significant, albeit misleading 
addition : the Tome is preceded by the libeilus of the Armenian presbyters 
Leontius and Abelius ?!". Thus S insinuates that this libellus of Leontius 
and Abelius is the Armenian libellus to which Proclus refers in his 
Tome: “This we dispatched to your Belovedness, impelled by the 
libellus which you have sent to us ..." (cf. supra, Greek text, d). From 
the analysis. of the entire relevant material of that period, I came to 
the conclusion that the libellus: of Leontius and Abelius is not the 
libellus referred to by Proclus in his Tome. The libellus which Sahak 
had entrusted to Lewond(és} and Koriwn for Proclus; and to which 
the Patriarch of Constantinople refers in his Tome has been lost; 


= CT Van Вомрау, "Proclus", р. 428-433 

298 CÓ BEDAN Nenori p. 596-615: Schwartz, ACO w/t, p. 186. 

S5 pP Van Romeay, "Proclus"; p. 429, 431-432; for the version = cf n; 192 (0 

06 CT Brooks, [versio] p. 88: "noster textus cum his nihil commune habet" 

SU hid. Scuwants, АСО, p. 187 (crit; app), Van Rowpay, "Proclus". р. 432. 

#98 CT Brooks, [versio] p. 98-99; Scuwarta, ACO w/e. p. 195 (erit, app); Yan 
RoMFAY, "Proclus", p 422, 

UM VAN Вомрах, "Proclus", p. 448. 

"9 CT Bepian, Mesrorius, p. 594-596; Greek retroiransfation by Schwartz, ACO 
Iv/2. p. ХУП. ХХН: МАМ Комрат, "Proclus". p. 432. For à survey om the Tibellus. er. 
infra, vi (2). 
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and the libellus of Leontius and Abelius does not precede the Tome as 
S wants us to believe, but follows it: this letter was composed in reäc- 
tion to the Synod of Astisat ?' !. 

The matter is of considerable importance since the libellus of Leontius 
and Abelius presents itself as a petition to clarify whether Theodore's 
writings are orthodox or not, In reality; however, it 1$ not а request 
for clarification, but a denunciation of Theodore's writings. Since 5 
places this accusatory letter before the Tome of Proclus, it deliberately 
pulls the Tome into the context of the campaign against Theodore. 

Comparing S with X, it 1$ obvious that 5, in contrast to 5, intended 
to draw the Tome of Proclus into the orbit of the agitation. against 
Theodore, by insinuating that the Tome allegedly is the response 
ta the anti-Theodorean libellus of Leontius and Abelius, which 15, as 
we shall see, a denunciation of Theodore with the intent to have 


Constantinople inaugurate formal procedures against the writings of 


the bishop of Mopsuestia, 


The Armenian Version 


It was noted already that the Armenian version has not been trans- 
mitted in its entirety ^' ^. and that the text was broken up in various 
parts?!^ and altered at the beginning with the insertion of a lengthy 
passage, which is reality stems from a letter of Eznik Kotbaci to 
Mesrop Mastoc' while he was in Constantinople? t+, 

At the end of the Armenian version the text maintained the incipit of 
the Greek sentence: “This we have written to your Belovedness", 
but then dropped the entire reference to the libellus, which the Armenians 
had sent to Proclus: |Табта AC лрос tv buetépav £meotrikapev 
yanye] ёк THY рретероу протролёутес AIPSAAMY Фу прос nus 
бїт "17. Tt could be argued that the reason for this omission 
was not to implicate Sahak and jeopardize the goals of the mission 
in Constantinople. Yet the more likely explanation 15 that the scribe, 
while copying the text, omitted the reference to the Armenian libellus 


E СЕ infra, А XE 

"hi CT on 181; besides the lacuna at the beginning. there are aiso several gaps in 
the text itself: ef TALLoN, Lee det lenres p 34 ("lacune de 25 lignes"), p. 55 ("lacune 
de 7 lignes’, p. 56 ("lacune de 4 lignes", [et] "d'une ligne et demie") 

HE Ci n ТЕ] 

DTP CT supra; text following п; 130, see also n. 181 

213 DF SocuwaRTZ, ACO 1/2, p. 195 (5-5); Armenian text: Git Thee’, p. 7; 
VARDANEAN, ЭТЭН Prokleay”, col, 23-24 [401]; SARKiSSIAN, р. 124. 
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since Sahak's letter to Proclus had been deliberately suppressed for 
doctrinal reasons. It is significant that all letters of Sahak have either 
been poorly transmitted *'®, or they were reworked *' ", or they vanished 
like the libellus which he had entrusted to Lewond(és) and Koriwn 
for the Patriarch of Constantinople. 

Of singular importance is the deviation from the Greek text at the 
very end of the Tome, Here are the last few words of the Greek text: 

каї jr лтороцемо £v yngvi tad tv пмикешеџу 219, followed 
by an extensive interpolation in the Armenian version?!*: 


(a) that you may not perish in the curse and be lost with Nestorius: and 
Theodore, who happened to be his teacher, 

(Б) and who made appear the evil weed and the ill-fated innovations 
which go far beyond the disavowal of the Jews, Á 

(c) and [who are] Ке the previous heresy of the Arians, ... (= ¢ eane n ??*, 
and the Marcionites (7 Maret oneac' ) ^! and the others who swerved 
from the glory of holiness and from the orthodox faith. 

(d) They were cursed by all the people; 

(e) and burnt were the books with the vile ideas, which were theirs, in the 
presence of the entire people. 

(f) From now on, you as well, keep away from these creatures, 

iz) and do the same what the holy synods of the bishops did. 

(h) And may no one — reckoning [only] with the temporary disgrace as 
his personal disgrace — inherit the eternal disgraee, 

(i) and being condemned with them, be pulled down into hell, 


Then the last sentence of the Greek text follows : ОАА quAGTIOVIES 
тйс ларибосје 2°... 

Nestorius was anathematized in Ephesus in 431 to which the text 
alludes (a, g). Theodore's writings were not included in this condem- 
nation, contrary to the assertions of the Armenian version (a, d, g, c). 


He DE the letter which Sabak wrote in reply to Acaeius' first letter; of supra. 
text following n. 1107. 

ar СЕ ће зупода! letter, Le, Sahak's alleged reply to the Готе of Proclus; of 
infra; (3). 

HE C ScuwARTZ, ACO nit p, 195 (13-15); ISGEisIAN, "Beziehungen, p. 49, 

"27 CT Girk! Ter, p. 8; Armenian text also by Varbankas, “Tutt Prokteay", 
col 24 [4181]: тоем, “Briefwechsel”, p. 422-424 (= Armenian text with German 
franslation); German abso in [NGLISIAN, “Beziehungen”, p. 49: English in SARKISSIAN, 
p. 124; French in ALLON, Livre der белех, р. 77. 

7*" The text is corrupt: ene a seems to be an incomplete word; VARDANEAN, 
“Tutt Proktcay", col. 24 (crit. app. 424), 

22! Probably also corrupt | 

222 CT Schwartz, ACO [V/2, p. 195 (E53); [noksan "Beziehungen", p. 49, 
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The “tyrant of Edessa", Rabbula, indeed had burnt the works: of 
Theodore in 432, possibly alluded to in the Armenian text (с). Yet 
Theodore was held in high esteem by the majority of the bishops of the 
Christian East in those years. It is more than likely that Persarmenia’s 
christology was influenced by Theodore. The mission in Edessa and 
the Syrian patriarchs, whom the Armenians themselves had requested 
from the Persians, point in this direction. 

Proclus wrote his Tome in 435, and the document formed part of the 
Synod of AstiSat in 435 ог 436. This synod accepted the decisions of 
Ephesus including the repudiation of Nestorius. Theodore is not at 
all mentioned. Likewise we have to insist that Proclus never formally 
denounced Theodore by name or his writings. Prudence and shrewdness 
made Proclus move surreptitiously against Theodore by accusing [bas 
in 438. The Patriarch of Constantinople saw to it that those excerpts he 
intended to have rejected in 438 were circulating without being openly 
attributed to Theodore. This Armenian text of the Tome is 
much too crude and blunt to be possibly attributed to the circumspect 
Patriarch of the imperial City. Moreover, Theodore was at that time 
still too significant to be removed from his position of being held in 
highest esteem. Those who were bold enough to undermine the hold 
which Theodore had on the Antiocheans had to retract their accusations 
as we shall see, 

We have to conclude with some degree of certainty that the in- 
sinuations against Theodore, with which the Tome became surrounded, 
are subsequent additions and interpolations. The Tome was directed 
against those diphysite tenets which had been rejected at the Council 
of Ephesus. Theodore’s writings did not form any part of it. In the 
various versions of the Tome of Proclus we can observe the different 
measures which were taken to draw the Tome into the campaign 
against Theodore in order to discredit the bishop of Mopsuestia as 
much as possible. The Armenian version altered the text itself by 
interpolating a passage against Theodore, The Latin text and the Syriac 
version (S) added either an introduction (so the Latin text) or an entire 
letter (so 5), both of which expressed their opposition to Theodore ===, 


UT cf шута, УП. 
7* СТ VAN Комрау, "Proclus", p. 436. 
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(3) The Кергу and the Profession af Faith 


Sahak had sent Lewond(és) and Koriwn to Constantinople in 434 or 
435 to inquire about the dissemination of diphysite tenets in the entire 
Christian East. The delegation came back to Persarmenia with the 
canons of Ephesus and the Tome of Proclus. This in turn led to the 
Synod of Astiäat in 435 ог 436. It has been noted that the Tome in 
its Armenian version has not been preserved very well. Something 
similar has to be said about the correspondence of Sahak with Proclus. 
We do net know what shape the hbellus had which Sahak entrusted 
to Lewond(es) and Koriwn in connection with the delicate mission in 
Constantinople. The letter is lost. We had to reconstruct its probable 
content on the basis of Proclus’ reply and the prior events which had 
led the Armenian emissaries to Constantinople, 

The alleged reply to the Tome by Sahak and Mastoc' has come down 
to us in the Girk' T'i oc, parts of which have also been preserved in 
the Knik” Hawatoy??^. The following reflections arise : 

(1) If this letter has official character, being the synodal letter, then 
the main authors were very likely not Sahak and Maŝtoc, but the 
Syrian Patriarch S(a)musl. 

(2) Sahak and Мачос' could have written a personal reply 22, 

(3) Both headings, in the Girk” Гос" and in the Knik” Hawatoy, 
claim that the letter is the reply to Proclus" Tome, But why does Sahak's 
letter never really interact with the content of the Tome? And why 
does this alleged response to the Tome never refer to the decisions of 
the Synod of ASusat? All that is said is that the letters??" from 


328 CT Grk Tiree’, p 9-13 (Creed : p. 10-11); Anik” Hawaroy, p 129; Armenian 
їскї with German: Lranslation by МАВРАМАМ. "BrefwechseU, p. 425-435. {телчи 
р. 433-441 (versio); French by ТАМОМ, five des lenres; p. 72-77, In the Gir 
Гос (p..9) the letter has the following title: "Response to the letter of the blessed 
Proclus by-Sahak and by Майос (Masdec' e), the holy reachers (vardapesac n) of the 
Armenians which VARDANIAN ("Briefwechsel p. 425 [textus]. p. 435 (versin]) changed 
into: ",.. the holy sarriarchs !uryrapetac n) °° RiHARD ("Асасе", p. 407 In. 4ђ, 
not knowting.of the original, promptly. asked: “Mais peut-on faire confiance à ce titre 
qui qualifie les deux hommes de “patriarches des Arméniens 77° In the Kik" Hawaray 
(p. 129) the heading ‘runs as follows: "From the letter of the holy Sabak, Catholicos of 
the Armenians and the holy teacher Mesrop, which Jis) the reply to the blessed 
Proclus” 

12% The letter was then written in the capacity as "teachers" as indicated in the 
title preserved im the Gri T jos (pA CT previous note. 

27 Docs the plural imply that there were several leiters, or does this indicatian 
refer Lo the Tome and an accompanying letter (which has been lost)" 
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Constantinople were heard and publically read 28. It is conceivable 
that this is an allusion to the Synod of AstiSat; Yet nothing is said about 
the outcome of this important synod. This omission is significant: 
after all it was at Asusat that the diphysite teachings of Nestorius were 
rejected, The reply as it has come down to us is beset with difficulties, 
There are features which require carefull discussion : 

a. Major sections are nothing but duplicates of Sahak's letter to 
Acacius, which probably was written about 434. A comparison may 
best illucidate my point. 


fetter 10 Аспстиг letter to Proclus 
(pp. 16-18)22* (pp. 9-13) 
(1) Opening sentence р. 18 verbatim agreement with p. 9 
major part of the introductory 
paragraph p. l6 verbatim agreement or considerable 
similarity with p. 9 
(2) Creed 239 deest pp. 10-11 
paragraph ("But Lam amazed р. 17 verbatim agreement with p. 11 
"our p. 17:7... a5 to name | “they contrive 


two Sons or two Sons and 
two Lords in | two temples?"... 


un 


Christ” 
Followed by explanations 
which have credal character р. 17: short. version pp. 11-12; longer 
version 

(3) Short paragraph concerning 

those who deviated from. the 

right faith p. [similar or verbatim agreement with p. 12 

assurance that these people will 

not be tolerated p. 17 similar to p. 12 


128 CT, Dirk" Troc. p. 9; French by Tallon, Lire des lettres, p 73; German by 
МАВРАМАМ, "Brielwechsel”, p. 435, 

7*5 The page indications: refer to the Girk T ior 

7" The Creed in this letter re Proclus is also preserved in the &eik Hawatoy, p. 129; 
for à study see my forthcoming investigation dremenisehe Syatofstudien, 

UU или (Chalkedon", p, 393 [n: 9]) assumed that the reference to the “two 
temples” is an erroneous reading, which required correction, This 15 unnecessary since 
the concept of “the temple" (being the body of the Verb) was commonly used among 
diphysite teachers. Nestorius, for example, says in. ins sermon, preached in 440: 71 
did not suy that the Son was one [person] and God the Word another: 1 said that God 
the Word wës bn nature one and the fernple by nature another...” (emphasis mine], 
quoted in GRILLMEIER, Chris, p. 455; see im addition DevREEssE, Theodore de 
Müopsuesie, p. 113-114. 
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(4) exhortation to make use of the 
advantage of having "supreme 
authority’ tà proceed against 
the heretics p- 17 verbatim agreement with р. 12 
reference to the fact that the 
Greeks have emperors whe аге 
concernedubout orthedoxy*** pp. 17-18 considerable similarity with pp. 12- 


13 
(5) final paragraph p. 18 very similar to p. 13 
p.15: "Bui concerning p.13;"and those 
the false doctrine, who might be 
which you wrote following 
us to abhor, Theodore of 
Ad onse ма, 
tothe present to the present 
time, ime, 
by the grace of by the grace of 
God, God, 
nothing ofthe like nothing of the 
has reached [us]. like has 
appeared 
bere." 


assurance of not tolerating the 
heretics should they be found — p. 18 very similar with р, 13 
(6) short petition for prayer p. 18 deest p. 13 


These are not minor agreements, but extensive duplications. Many 
passages of the letter to bishop Acacius are taken over verbatim in the 
letter to the Patriarch of Constantinople. It seems highly unlikely that 
a man af Sahak’s upbringing, а man who was one of the foremost 
leaders of the country and endowed with considerable acumen — that 
such a prominent figure would pull out a letter he had sent to a 
querulant bishop some years before; copy major parts of it, while 
adding virtually nothing new to it besides a Creed, and dispatch such а 
letter to the Patriarch of Constantinople at a time when the political 
and ecclesial circumstances required the utmost attention and саге; 
We have to rule out this possibility as unbefitung for a man of Sahak's 
stature, and explain the similarities and the extensive verbatim agree- 
ments in the two letters in a different and more plausible manner 777. 
namely ав а forgery, 


?5? Here a contrast is implied} the Atmenians.are ruled by the Persian King who is 
not a Christan, but 3 Zoraasirian. 

^^ SARKISSIAN (p. 125-127, 138) and Tantos (Livee de Jores. p, 72) de now dis- 
cuss the problems which result from these verbatim agreements; Inglisian {“Щеуҥ- 
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There were already scholars who suspected Sahak's letter to Proclus 
to be a falsification?^'*, But perhaps we need not go as far as to 
dismiss the letter altogether. Indeed, there are reasons to maintain some 
parts. as authentic. in particular the sections which are absent in the 
letter to Acacius, The only significant deviation from the letter to 
Acacius is the Creed, which we have to discuss at some length. It 
can be assumed that it was not issued by Sahak or Ma&toc', but that it 
is an essential fragment of the official synodal letter of the Synod 
of Astisat, headed by the Syrian Patriarch S(a)mugl. 


h. The Creed contained in the letter to Proclus, which is preserved 
In the Grk Т} oc, is the only part which 15 also transmitted in the 
Knik  Haweatoy under the name of Sahak and Mastoc "77. One might 
argue that it is not surprising to find just the Creed included in a 
Forilegium which deals exclusively with doctrinal issues, such as the 
Kark Hawatoy, and to see other parts of the letter omitted, Yet it is 
a fact that the subsequent extensive doctrinal explanations in the letter 
to Proclus (cf. supra, 2), which refer back to the Creed, were not taken 
over in the Anik” Hawatoy. This is conceivably an indication that just 
the Symbohun 15 authentic, forming the very kernel of the original 
letter. Consequently, however, another problem arises: why is there 
a professio fidei at all? It is of utmost importance to realize that the 
presentation of a profession of faith in such a context had always at that 
time defensive connotations. Опсе a major есејевја] centre accused a 
community or an individual of questionable doctrines, then verv often 
à profession of faith was produced in defense of the right belief. А! 
that period it was. frequently a variation of the Nicene Creed; This 
sort of defensive stratagem was used, for example, by John of Antioch 
on several occasions in his synodal letters to Proclus: the first time 
in 43673% in connection with the mission of Aristolaus, who had been 
sent to Antioch by Proclus to request the condemnations of Nestorius 
once more, Cyril of Alexandria had at that juncture of events attempted 
in vain to expand the repudiation of Nestorius to the Antiochean 
christology in general ^". John of Antioch convoked a synod in 437723, 


hungen `. p. 38-39] points to the problem without attempting to solve it. These auihors 
lake it for granted that Sahak wrote this letter to Proclus. 

#38 ER ADONC, Манос, p. 261. 

HE CE Rei Hawatoy, p. 129; cf, supra. n, 225, 230. 

“8 For the date cf. AggAMOWSEI, "Streit". р. 253. 

UT CT, ScuwaRTZ, Konzilstudien, p. 21-22; ABKAMOWSKI, “Streit”, p. 253. 

238 For the date cf. Akkamowskı, "Streit". p. 253, 267, 271. 
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and in his synodal letter to Proclus he dryly indicated that the Nicene 
Symbolum ??? should suffice as credal statement and that the repetition 
of the condemnation of Nestorius ought to be superfluous 20, 

The second time when John of Antioch insisted on the Nicene Creed 
occured at the Synod of Antioch in 438. Proclus of Constantinople 
had sent hus Готи ad Armenios (with some additional capitula). to: 
Antioch and expected the bishops to sign his Tome =". In the synodal 
letter the Antiocheans referred once more to the Nicene Creed, and 
they insisted that they would reject any alterations of the Creed of 
Nicea, as they also repudiated those who introduced “two Sons ***.!" 

In the Armenian letter the diphysite teachings are also rejected, 
namely those who "contrive two Sons and two temples", and the 
Nicene Creed was dispatched to Proclus?^?. Especially noteworthy 
is the contrasting statement with which the profession of faith begins; 
“Ау! тек“ Аамат 1 те Asiae .2"7 The contrast (avi) and 
the emphasis (mek') cannot be overlooked. Hence the incipit. of the 
Creed should be rendered with: “We, however, we believe in one 
God ,.." 

The presence of the Creed in the Armenian letter to Proclus. with its 
defensive incipit has to be interpreted in the light of the evidence from 
Antioch of that period, As John of Antioch defended Antiochean 
christology on the basis of the Nicene Creed at the Synod of 437 
in connection with the mission of Aristolaus. and again at the Synod 
of 438 because of Proclus” demande so likewise was the Nicene Creed 
forwarded to Proclus by the Armenian Synod of A&tiSat in 435 ог 436, 
The Armenian letter which contained the Creed with its defensive 
connotations obviously must have had a different shape than the 
pious, but doctrinally irrelevant letter which has come down to us 


239 The Стева is quoted; cf ScHwARTZ, ACO 1/4, р. 209. 

UU CT SCHWARTZ, Konzülstudien, p. 22; forthe synadal letter t0 Proclus ef. SCHWARTZ 
АСО 1/4, p. 248-210 (nr. 287): see also. Rican, "Proclus, р, S07 (n. f; LEBRON, 
"Symboles", p 846-547, 531 

eU CL mfra, УП 

US CT, SCHWARTZ, Kouzilsiidien, n. 29; for some fragments of the letter ch SCHWARTZ, 
ACO 14. р. 208 (nr. 286); further references in ABRAMOWSKI, “Stren”, p. 274-275 

43 The Symbolum (el СРЕ Tove p. 10-01; Enn Hawatey. р. [29015 а variation 
of the Nicene Creed to which an explanation of the Nicene faith is added. namely the 
Ekthexis which became attributed to Basil, Athanasius, and ш the Armeniam tradition 
to Evagrius; ef. Leros, "Symboles". p. 849.850. For a study of the Creed see my 
forthcoming Armenische Symhotlsradien. 

z44 CT pn. uM) 
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under the name of Sahak and Mastoc'. The Creed probably is the rem- 
nant of the official synodal letter issued at Astisat. It also can be 
assumed that the Syrian Patriarch S(ajmuél had decisively shaped this 
letter to Proclus. Only now is it possible to properly understand the 
next events. Only after the Armentans had issued the Creed in 435/436 
to shield their christology, and in turn the Antiocheans in 437, did 
Cyril of Alexandria consider it necessary to compose his explanation 
of the Creed in 438 in order to prevent those who adhered to the 
doctrinal tenets of Antioch from interpreting the Symbolum in their 
own way?**. Also the interference of Acacius of Melitene fits in this 
context. Around 436?** he wrote a letter to the Armenian princes, 
instead of to the hierarchy, since the clergy who followed Antiochean 
tenets had had the upper hand at the Synod of Astisat. Likewise, the 
libellus of Leontius and Abelius with its denunciation of Theodore 
has to be inserted at this juncture of events. The libellus is a reaction 
to the results of the Synod of AstisSat. 

If we postulate Antiochean leanings at the Synod of AStiSat, which 
repudiated Nestorius by accepting the decisions of Ephesus, while 
holding on to Theodore of Mopsuestia, Diodore of Tarsus, and to 
similar Antiochean theologians, then the fact of the poor textual trans- 
mission of the events at AStiSat is quite understandable. The Synod of 
Astisat, which had sent off the Creed with the intent to shield its 
christology, implicated the Persarmenian Church in the struggle for 
overcoming diphysite doctrine, Thus it was better to ignore this assembly 
of the bishops that had directly or indirectly defended the diphysite 
christological tenets of Antioch, which the Armenians had absorbed 
through their connections with Edessa. The reason why Movses Xore- 
naci, Lazar P'arpeci, and Koriwn kept quiet about the events of 
ASti$at — despite the fact that their accounts of that period required 
a report about this synod — find a plausible explanation only if we 
postulate doctrinal discrepancies between the christology espoused 
at Aštišat and the opinion of Armenian historiographers (or the scribes 
who copied their stories). 

The presence of the Creed in the synodal letter of Astisat to the 
Patriarch of Constantinople betrays the true nature of the synodal 


745 CL ScuwARTZ, Kanzilsnudien, p. 32: cf. infra, text following n: 328. 
46 Cf Еаснакр ("Proclus", p. 411) is correct; "Ajoutons que la letire d Acace ne 
реш guère avoir ёе écrite avant 430 ou 437"; pace SARKISSIAN, р, 137 (n. 3). 
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reponse to Proclus: it was originally a defensive communication and 
closely intertwined with the Tome of Proclus in its formulation, Sub- 
sequently this letter was apparently tampered with. The Creed was 
retained, the statements around the profession of faith, however, were 
substituted by pious and inconsequential phrases, 

The Persarmenian Church underwent considerable upheaval during 
those years. Its leadership experienced grave instability from 428 until 
444 as it oscilated between pro-Syrian and direct Syrian intervention, 
which was accompanied by growing anti-Syrian sentiments and agita- 
tion against the pro-Persian course, Thus it was tantamount to the 
Armenians, in particular to Sahak and his following, to pay attention 
to the doctrinal statements which originated in Constantinople; to 
counterbalance the overwhelming pro-Syrian orientation of the Arme- 
nian Church. Sahak, who seems to have been a man of extraordinary 
vision, succeeded intially: the arrival of the Tome of Proclus is the 
result of Sahak's astuteness and foresight. However, the subsequent 
events show the pendulum swinging once more in the opposite direc- 
tion; the pro-Syrian party prevailed in AStiéat over the faction behind 
Sahak. 

If Sahak has indeed sent some reply to Proclus, then it does look 
different from the letter which has been preserved. The transmitted 
letter espouses flowery, but boneless piety, and it is doctrinally irrelevant 

- if we prescind from the profession of faith. The flowery character 
of the letter, its lack of doctrinal acumen, combined with the overall 
irrelevance in regard to the grave issues which awaited some reso- 
lution, suggests that we are dealing with a document which is none 
other than a pious fraud. This inconsequential piety was used as an 
unsophisticated camouflage for the extensive and substantial altera- 
tions of the original text of the letter 24°. Sahak the Great, who is 


297 nace VARDANIAN, Briefwechsel”, p. 4187 "Die Resultate der Beschlüsse ... tat nun 
Sahak in einem herrlichen [!] Dankschreiben an Proklus ,,. kund; die Echtheit des 
Schreibens kann im vorhinein bereits als gesichert vorausgesetzt werden II: 
IuGUSIAN, "Beziehungen", p. 38; 43; er. af, We have to assume that letters are written 
with a certain purpose in mind. The frequently presented argument that the flowery 
piety of the letter was used as a stratagem ta obscure its true meaning does not 
provide a persuasive option to salve the inherent difficulties of the document. Besides, 
we have io give more credit to Sahak's acumen and intellectual vigour than seme 
of the authors were willing to concede to him. From the historical fragments about 
Sahak, which have come down to us, we can infer the intellectual stature and palitical 
significance of this man. It is difficult to believe that Sahak lagged se much Behind 
the political perspicacity of his contemporaries, Proclus. John of Antioch, and Cyril 
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engrained in the memory of the Armenians as one of their most 
significant leaders, can hardly be the author of this document. 


VI. THE REACTION 


The position which Astisat had taken was by no means shared unani- 
mously by the Armenian clergy. Moreover, the reaction to the diphysite 
leanings of Persarmenia at that time was not restricted to some groups 
among the Armenians, but included also Melitene. Both, the evidence 
of the resistance among some Armenian clergy and the renewed 
correspondence fram Melitene have to be dated between 436 and 437, 
It is difficult to decide, however, whether the letter from Melitene 
to the naxarark' preceded the Armenian libellus of Leontius and Abelius 
to Proclus or whether it succeded it. Both possibilities.can be persuasively 
argued, Since it is easier to follow the events if the libellus of Leontius 
and Abelius is tied to the subsequent actions of [bas in Edessa, we 
shall first investigate the correspondence of Acacius of Melitene ?**, 


(1) The Second Interference from Melitene! Acactus’ Letter to the 
Махатак 


Around 4236249 Acacius felt impelled to write once more to the 
Armenians **°, The news about the reaffirmation of Antiochean christo- 
logy in Persarmenia had reached him as he caustically affirms at the 
very opening of his letter : followers of Nestorius (Nester!) and Theodore 
(Z'éodori) of Mopsuestia have disseminated their diphysite doctrine 
in Persarmenia **', Something had to be done. Acacius appealed to 
those among the Armenians who seemingly did not appreciate these 
Antiochean leanings: a group of нахататк“ had packed away the 
writings of Diodore of Tarsus, the teacher of Theodore of Mopsuestia. 


of Alexandria. 16:15 tangibly present in the fragmented accounts about him, and the 
Persians were aculely aware of his astuteness; that is why they removed him from 
office and replaced him with Surmak. 

тай CE Gir T fCoc', p. 19-21; Latin translation by B. Mercier in RICHARD, ^ Acace", 
p. 398-4; French by "Tat ton, Livre des lertres, р. 39-44. Мо response to Acacius' 
letter to the maxarark^ has survived, 

249 CD p 246. 

130 (D supra, ut. 

S CL Gë Ti oc, р. 19; Тао, Livre des feres; р. 39, 
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It was to these maxarark , who were outnumbered by the followers 
of diphysite christology, that Acacius addressed his urgent letter >>; 


(a4) We plead [with you] that no one deceive you, 

(b) neither the preeminence of persons nor [their] great number ... 

(c) | have been constrained to write to vour Belovedness, 

(d) for when our beloved presbyters Hona(y), K’ota(y), and Anjna(y)?*5 
came to us 

fe) we were told about the good works which you have accomplished ; 

(f) that you have tied up fand] sealed the writings of Diodore (Diodori), 

(g) That no one then persuades you to give [them] again to those who had 
readily and willingly aquired them ... 

(h) For if Nestorius (Mesterios) has vanished [ram all churches, 

(i) how can Diodore (Diodern), [his] writing and [his] teaching*** be 
acceptable, 

(] which have the same meaning and pernicious power (viasakarur en)... 

(k) Watch out for such people! And consider [them] as those who were 
anathematized ! 

(17 And do not accept their deceitlul tidings (ларок), 

(m) which they brought to you from the regions of the East. 


With the last admonition (l-m), Acacius may have had S(a)muel 
and the Syrian prelates in mind, The Syrian leadership in the Per- 
sarmenian Church was perhaps as influential in the propagation of 
Antiochean christology as were the Armenians who had come to 
Edessa for their studies or translation of Syriac writings prior to 432, 
The eminent position of some of these people ts pointedly referred 
to (b), as it is also clear that they were in the majority (hi That the 
letter was not addressed to any known Armenian prelate, but ta some 
naxarark shows that the pro-Antiochean orientation must have had 
prevalence among the Armenian clergy. 

One last question has to be addressed. The Armenian text refers twice 
to Diodore (Diodor) [of Tarsus], twice to Theodore {T ecodor) [of 
Mopsuestia]?*?. Several scholars unified the reading by replacing 


152 The heading of the letter runs as follows ` "Letter from bishop Acacius to the Armie- 
mans. To the honourable and virtuous maxarark' of the Armemass, the beloved ..; 
servants of Christ..." ; СР" T troc, p, I9, According to Innocentius (in AC IV 2, 
р. 68) and Liberatus X (in ACE INS, p. 110) both, Accacius and Rabbula, wrote to the 
Armenians (c£. supra, n. 139), Мо letter of. Rabbula has been preserved. 

?3* The origins of these priests is unknown; good discussion in SARKISSIAN, p. 231. 

354 T substitute chen with ssw, sec also Acacius’ first letter, cf supra, n. TIG, 

I5 CE Grk T fioc, p. 19, 20 (T^ eodor), p. 21 (тепсе Diodor); Nestorius 1s. men- 
honed Pour tires (p. 19, 20 [млге], 21). 
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either T odor with Diodore (e.g. Tallon, pp. 39, 41), or Diodor with 
Theodore (e.g. Sarkissian, pp. 118, 229). I do not believe that such 
alterations are necessary ^^^, From 432 onward the agitation in Edes- 
sa and Melitene was indeed concentrated on Theodore of Mopsuestia, 
but later оп Diodore of Tarsus became included in the campaign 
against Antiochean christology as the erudite Richard has pointed out 
in his contribution 277. About 438 Cyril of Alexandria composed his 
famous Adversus Diodorum. et Theodorum ^?*, Nothing prevents us 
then from retaining the reference to Diodore (of Tarsus) in the Armenian 
letter of Acacius, provided that we place the document in the years 
between 436 and 438. Indeed, this letter with its rampant agitation 
against Antiochean theologians such as Theodore and Diodore fits 
best into the period after the decisions of the Armenian Synod in 
Абиба in 435/436. Acacius of Melitene may have become aware of the 
synodal letter to Proclus; in which the Persarmenian Church headed 
by the Syrian Patriarch S(a)muel had defended its Antiochean christology 
and insisted on the validity of its creed. It was noted already that it was 
common practice to circumvent the ever increasing demands for con- 
cessions from Constantinople and elsewhere by holding on to the Creed 
of Nicea. 

On ће one hand the letter of Acacius to the naxarark^ shows indirectly 
which christological tenets had preeminence at that time among the 
Persarmenian clergy; on the other hand it also demonstrates the existence 
of pockets of resistance against the pro-Antiochean orientation in 
the Church of Persarmenia. Not only some Armenian princes’ con- 
sidered it better to remove the writings of Diodore, but also some 
groups among the Armenian clergy had little sympathy for Antiochean 
christolagy. 


(2) The Libellus af Leontius and Abelius 


The cautious inquiries of Sahak and the outcome of the Synod of 
ASusat, which had distanced itself only from Nestorius without pro- 
nouncing itself on other Antiochean theologians, may have led to a 


“8 | agree with Richaro, "Асасе", р, 398 (n. 2): "On pourrait hésiter entre Theodori 
et Diodori ,.. Mais la suite du texte ne permet pas puére de douter qu'il s'aeit bien 
de Pévegue de Tarse", 

UU Art, p. 411. 

ТЕН CT пута text prior to n. 328. 
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more organized form of campaign against Theodore of Mopsuestia: 
The rift among the Armemans between those who were followers 
of the School of Antioch and those who were opposed to Antiochean 
christologv emerges very clearly in the libellus, which was sent to 
the Patriarch of Constantinople with the intent to have Proclus in- 
augurate formal procedures against Theodore. 

The libellus has survived only in a Syriac translation 23°. The evi- 
dence in the libellusis 1n some aspects supported by Innocentius Maroniae 
and Liberatus 299. It has been mentioned already that Innocentius and 
Liberatus (who follows Innocentius) are not reliable witnesses in regard 
to the sequence of events and the reasons which they offer for certain 
developments in and outside of Armenia*"'. For example, Innocentius, 
who was an opponent of Theodore, wanted us to believe that the 
Armenian synod took place because of the allegedly dubious theological 
tenets of Theodore, and that the synod preceded the Tome of Proclus. 
Yet both of these claims cannot be reconciled with historical facts. 
Innocentius also reports that it was the Armenian synod that dis- 
patched Leontius and Abelius to Proclus. Again this is not corroborated 
by any other evidence, The libellus of Leontius and Abehus has to be 
placed after the arrival of the Tome of Proclus and the Synod of 
A3usat in 435/436. It is conceivable that this libellus is a reaction to 
the decisions of the synod. 

Given the fact that the credibility of Innocentius (and Liberatus) 
has to be called into question, I shall use both only as auxiliary evidence 
in connection with the libellus of Leontius and Abelius. We have to 
rule out the possibility of dismissing the libellus as fictitious. Too 
many fragments are coalescing, and too many hints and allusions 
are agreeing with each other to allow the rejection of this document. 

Like Devreesse and Sarkissian I shall also quote the libellus in its 
French translation by Dib?^*, but I divide the text into various sections 
for my particular purpose of discussion. 


m CT BEDIAN, Neztorbu, p. 594-596; Greek retrotranslalion by SCHWARTZ ACO 1/2. 
p. Xxvit, 

290 CT Јипосетиа in ACO  1V/2, p. 68; Liberatus X in ACO CS, p. 110-011 (for the 
text ef. supra, n. 139}; for both cf. SCHWARTZ, Konzilstudien, p. 36-53. 

?5* The veracity af the accounts-of Innocentius and Liberatus have been questioned hy 
RicHARD, "Acace", p. 409 (LY; трем, "Proclus". p. 309-310 (n. 4); ABRAMCWSKI, 
"Streit", p 254; et supra, n. 136-138. 

762 СТ DavREESSE, "Theodore de AMopsuseste, p. 136-037; ioe, «Début», р. 550- 
551; SARKISSIAN, p. 131-132: Greek retrotranslation by Scmwag rz, ACO 1v/7, p. хх; 
German in чеша, "Beziehungen", p. 36-37. 


(1) 


(2) 


(3) 


(4) 


(б) 


m 
(8) 


(9) 


(10) 


(11) 
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Copie de Ја lettre des évêques et des prêtres de la Grande Arménie 
а Proclus, évêque fidele de Constantinople, au sujet des écris de 
Théodore de Mopsueste: 

Léonce et Abel, prétres de la Grande Arménie, et les fréres qui 
sont avec nous, au saint et ame de Dieu évéque de l'Église catholique 
et apostolique, Procus. 

Nous croyons, 6 Révérend, selon la tradition de nos peres, les 
éveques de la ville de Nicée, et nous confessons la vraie foi orthodoxe, 
Des hommes habitant en Orient sont venus chez nous. Ils voulaient 
nous troubler comme on trouble des gens simples, ayant apporté 
avec eux un écrit de Théodore, éveque de Mopsueste. 

Ce Théodore, en effet, ainsi que nous le savons par les écris: du 
saint Mar Rabboula, evéque d'Édesse, et de Mar Асасе де Melitene, 
qui l'ont bien montré, est un homme pervers et un perturbateur de 
la foi qui est imperturbable. 

Des hommes sont venus de Cilicie à nous et ont attaque Acace, le 
saint evéque de Melitene, et le religieux Rabboula, évéque d'Édesse, 
disant que ces derniers opt rejeté par inimitié et par haine les écrits 
de Théodore. 

Aussi, à cause de ta piete, les saints évéques ont-ils jugé à propos de 
nous envoyer ici pour apprendre exactement de loi si ces livres el 
leurs auteurs sont vraiment pervers. 

Nous te demandons done de nous préparer des écrits pour que 
nous sachions, nos mandants et nous, si nous devons faire confiance 
à ceux qui sont venus de Cilicie avec les livres de Theodore ou 
nous en tenir à l'écrit des saints évêques Rabboula et Асасе, 

En ouire, nous avons un ouvrage de Théodore. 

Nous te prions de voir si ce qui y est écrit est juste. afin que, en considé- 
ration de l'examen де ta sainteté, les hommes, les femmes ct les 
enfants de la Grande Armenie et tout le peuple de la Sainte Église 
s'attachent à la for qui avail été préchée d'une maniére complete 
et ferme aux Romains, 

et que, avec eux, la gráce de Dieu aidant, les personnes venues de 
Cilicie pour nous induire en erreur trouvent leur voie dans le hbelle 
de [а foi, se convertissent et adhérent à la doctrine des Apötres, 
alfirmée par les 318 Peres. 

Quant à nous, nous confessons cette foi telle qu'elle est, d'un méme 
cur et d'une méme атте. Nous sommes lies par toutes les artères 
les uns aux autres comme de vrais frères et à l'instar des membres 
qui composent le corps. 

Nous n'avons pas été troublés, Mais nos adversaires trament des 
complots. 

Soyons unis, puisque nous confessons un seul Seigneur, une seule 
foi, vraie et bien affermie dans nos ames. Nous conserverons ie 
souvenir de la piele. 
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|. The Ambiguity in Connection with the Senders of the Libellus 


The first and foremost question concerns the senders. The initial 
scenario is ambiguous for the libellus appears to be an official dispatch 
on the one hand (1): “a: Ја lettre dex éveques et des pretres de la Grande 
Arménie à Proclus ...", while it implies subsequently that the letter was 
written by two presbyters (2): “Leonce er Abel, prêlres de la Grande 
Arménie, et les fréres qui sont avec nous, au saint et aimé de Dieu éveque 
oos Prochi.” 

Is this libellus ап official document 797, or is it the private under- 
taking of Leontius and Abelius who were disloyal to their own bishops, 
by proceeding behind their backs to denounce Theodore and implicitly 
their church officials ?**? 

With regard to the first question, the official status of the libellus, it is 
highly unlikely that the Armenian episcopacy stood behind this libellus. 
They had, on the contrary, affirmed the Antiochean christology at 
Astısat, and they had communicated their decisions to Proclus in a 
synodal letter of which only the Creed has been preserved. The reference 
to the Armenian bishops (1) has to be interpreted as a later inter- 
polation in order to endow the document with greater authority. 

On the other hand, Sarkissian is probably correct in his assumption 
that the endeavours of Leontius and Abelius were not "а purely private 
or personal enterprise." I also agree with Sarkissian that the two pres- 
byters "were representing an important: and influential section of the 
Armenian clergy "57." They represent in all likelihood the Anti-Theodo- 
rean faction of the Armenian clergy who opposed the decisions of the 
Synod of Astisat, which had only distanced itself from Nestorius while 
defending their own diphysite leanings in christology. This group may 
have decided to contact Proclus in order to have Constantinople take 
an official and more outspoken stance than that of the Tome. 

We should not forget the volatile and tenuous situation of the 
Persarmentan Church at that time. A Syrian and pro-Persian Patriarch 
was the official leader of the Church; Sahak had been expelled from 
office not long before because of his sympathies with the Greeks, and, 


597 This is generally assumed or implied, cf. Schwartz, Жонтитићенњ, p. 25; 
DEVRBESSE, Théodore de Mopsaeste, p. 135; ipem, "Début", p. 552: Peereas, "Origines"; 
p. 215; IDEM, "Rabhbonla", p, 161; Спа MEER, Christ, po 522; ef critique by Анка. 
MOWSKI, "Streit", p. 265-266. 

"CT RICHARD, "Acace", р, 407-410; [notisian, "Beziehungen", р: 43-45 

S65 SARKISSIAN, D, 142. 
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as we have seen, after his return from exile he had very limited 
authority, It has also been noted how fragmented the Armenians 
were in regard to their political and ecclesia! orientation. We have to 
assume at least two opposite parties : the pro-Syrian and pro-Antiochean 
wing which had the majority and which was clearly supported by the 
political leadership in Persia and Persarmenia, and the anti-Iranian 
and anti-Antiochean faction with its pro-Byzantine leanings. Sahak 
and his following may have formed a third less radicalized party. The 
entourage of Sahak, as Sahak himself, were for political reasons unable 
to openly support the anti-Persian group, but they may have sympathized 
to some extent with this party, 

The fact that Sahak's name is not mentioned in the libellus may 
have several reasons : either Sahak's position carried no authority out- 
side of his diocese, which was Апа, or his name was not attached 
to the libellus in order to protect him and not to jeopardize the country, 
which, given the destiny of Sahak's father and his own precarious 
situation, may have been under consideration. But it 15 also conceivable 
that Sahak took a more moderate position and thus did not stand 
behind this group who decided to send Leontius and Abelius to 
Constantinople, although he may have sympathized with them. 

The libellus mirrors the anti-Theodorean and anti-Syrian stance of 
an important part of the Armenian clergy, led by Leontius and Abelius. 


2. The Identity of the two Armenian Priests 


The Armenian presbyters, L'ntyws and Hbyl as they are called in 
the Syriac libellus?5*; have to be identified with Leontius and Abelius 
in the report of Innocentius Maroniae and Liberatus "5". The L'ntyws 
referred to in the Syriae letter and the Leontius in Innocentius. and 
Liberatus is the same as the Lewond (= Lewondéos} who was with the 
group of disciples of Maëtoc in Melitene during the second mission 
between 423 and 425755. and the Lewondes (= Lewond) who was 


за CT BEDAS, Nestorius, p. 594. 

287 Cf, immocentiux in ACO 1v/2, p, 68; Liberatus X. p. 101 (for the text сў, supra, 
n, 139). Both contend that it was an anti-Theodorean synod which had sent Leon- 
tius and Abelius to Proclus. This is hardly possible, and the credibility of. Innocentius 
and Liheratus has te be.questioned; of supra, n. 136-138, 261 

268 CT Movsts XORENAC, lib: ТИ, 57; ABELEAN - YARUTIWNEAS, p. 334; “Lewond™, 
ABELEAN, Ковљи, p. 80: "Lewondéos": ef. supra, | (2); ExoristAN, "Beziehungen, 
p. 44-45; BSARKISSIAN, p. 141, see also p. 102-105. 
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sent to Constantinople by Sahak prior to the Synod of Аба 99, 
Leontius (L'ntyws, Lewond, Lewondés, Lewondéos), who carried now 
once again a letter to Proclus (— this time, however, in an unofficial 
capacily —) is probably also the Lewond who played such an important 
role in the subsequent revolt of the Armenians against the Persians, 
who then murdered him in 454 as Eti3e and Lazar P'arpec'i report?7°, 

Who this Hbyl (Abelius) is poses some problems. I do not believe that 
Abelius is to be identified with the Koriwn ^"! who went with Lewond(és) 
to Constantinople before the Synod of Asti3at: It has been suggested 
that Abehus derives from — uphqu, (abetaly], "monk")^"*. Did the 
Syriac translator — and that is our point of depature — who gave 
the form Hbyl (Habel, Abel), misunderstand the Armenian word for 
"monk" (abefalv] ? 1 would doubt that, and would rather be inclined 
to take Hbyl as a name which would be rendered in its Armenian form 
as Habel. 


3. The Denunciatory Character of the Libellus and Other Issues 


The libellus pretends to seek from Proclus some clarification about 
doctrinal matters (cf. supra, 6, see also 8): 


.. cause de ta рие, les saints évêques ont-ils jugé à propos de nous en- 
voyer ici pour apprendre exactement de toi si les livres et leurs auteurs sont 
vraiment pervers. 

Nous te demandons donc de nous préparer des écrits pour que nous 
sachions, nos mandants et nous, si nous devons faire confiance à ceux 
qui sont venus de Cilicie avec les livres de Théodore ou nous en tenir à 
l'écrit des saints évéques Rabboula et Acace "773. 


P8 CT ABELEAN, Кога, p. 86: "Lewondes"; MowsEs XoRENACH, lib. m, 60; 
ABEEEAN - Y ARUTTWNEAN, p 341 : "Lewond” cef. supra, 1v 

UU OCT. enit. ed by TER-MiNAsEAN, Ёй p. 58, 100, 106, 114. 123-124, 130, 134, 
148, 162, 171, 178, E79; TER-MRRTCEAN - MALXASEAN, р, 45, 58, 70-71, 75-79, 81-82, 
85-86, 91, 97, 99-101: Grousser, Histoire; p. 211-213; Inosan, "Beziehungen". p. 44, 

ти CT ADONC, Masioc, p. 361; Artan, “Meci Sahak”, сої. 487-488 [= 8, 
Madre vardepet p. 65-66); Трем, "Patmut'|wn", p. 175, 351 [n, 74], 313 fn. 77] 
(= Keriwn, p. 103-104 [n 74]; VanDANIAN, "Briefwechsel", p. 417. I agree with: 
SARKISSIAN, р. 140 (n. 3); [AGOSSAN "Beziehungen", p. 36-37; Peeters, "Origines", 
p. 215 

172 Referred 10, for example, in PEETERS, "Origines, р. 215 

TU* CE. Innocentius in CO v2, p. 68: Liberatus X an ACO 105, p. 1101 (hor the text 
cf. supra, n. 139]. 
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In reality the libellus does not request clarification, but an official 
repudiation from Constantinople of Theodore's writings?^'*. In the 
letter of Leontius and Abelius it is already decided who is to be accused 
(ef. supra, 4b): 


... Ce Théodore, en effet, aisi que nous le savons par les écrits du saint 
Mar Rabboula, évéque d’Edesse, et par Mar Асасе de Méliténe, qui l'ont 


bien montré, est un homme pervers et un perturbateur de la foi *"* ... 


and who needs reorientation, and from where leadership is expected 
in this matter (cf. supra, 5): 
Nous: te prions de voir si ce qui y est écrit. est Juste, айп que ... les 
enfants de la Grande Arménie et tout le peuple de la Sainte Église 
s'attachent à la foi qui avait été préchée d'une maniere complete et ferme 
aux Romains ..- 


and who has to be reprimanded (cf. supra, 9) : 


et.que .., les personnes venues de Cilicie pour nous induire en erreur trou- 
vent leur voie dans le libelle de ta foi, se convertissent en adhérent à la 
doctrine des apótres ... 
It is of some interest that the libellus does not include in its request for 
a reprimand the actual source of all the trouble. “the inhabitants of the 
East" who were after all the ones who brought the writings of Theodore 
into Armenia (cf. supra, da): 
Des hommes habitant en Orient sont venus chez nous. [ls voulaient nous 


troubler ... avant apporté avec сих un écrit de Théodore, судие de 
Mopsueste ... 


But apparently the works of Theodore were also brought from Cilicia 
into Persarmenia, and thus the libellus requests an answer from 
Proclus (cf. supra, ob): 


... 81 nous-devons faire confiance à ceux qui sont venus de Cilicie avec les 
livres de Theodore... 


Yet it is quite clear that the Cilicians had predominantly defended 
Theodore by accusing Rabbula and Acacius of personal motifs for their 
opposition to Theodore (cf. supra, 5): 


?'* CT RICHARD, '"Acace ; p 408. 
?*** Innocentius speaks of the “blasphemies of Theodore", cf. infra, text to n. 282- 
[or the context te 139, 
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Des hommes sont venus de Cilicie à nous et ont attaque Асасе ... de 
Melitene et... Rabboula, évéque d'Édesse, disant que ces derniers ont 
rejeté par inimitié et par haine les écrits de Théodore ?'*. 

We have to come back to “the inhabitants of the East” who had 
brought the writings of Theodore into. Persarmenia, thus causing the 
present trouble. Why should Proclus reach out to the Cilicians and 
guide only them to orthodoxy and not also "the imhabitants of the 
East^? Nothing further 15 said about these men, Either they were al- 
ready dead and thus could net be corrected through the requested 
initiative from Proclus, or they were out of the immediate reach of the 
authority of the Patriarch of the capital of the Empire. Could it be 
that these men “of the East" were the Syrian patriarchs Brk'iso(y) 
and S{ajmuél with their entourage who took over the leadership in 
the Persarmenian Church? The conjecture is legitimate since they 
certaintly brought with them some of the most significant theological 
writings of their time, that is the works of Theodore of Mopsuestia. 
Both, Brk'iso(y) and S(ajmuel may have been very influential in the 
propagation of the theological tenets of Antioch?*’, although they 
probably were not the first and only ones to make the Armenians 
acquainted with Theodore and other Antiochean theologians. This we 
have to associate with the first mission of Mastoc' and his sojourn in 
Edessa 77". 

It is equally conceivable that the reference to the men from the East 
in the libellus is also an allusion to [bas and his followers, since he played 
such a significant role in the dissemination of the works of Theodore, 
not only in Edessa, but also in Armenia. A colophon to Cod. Brit. 
Libr. Add, 12,156 of the sixth century provides the following informa- 


LR 


tian | 
Alter Ibas, the heretic, had translated ажа ) the heretical writings of the 


godless Thecdore, and had sent [them] to the Armenians, they wrote [to 
Proclus] wanting то learn from the blessed Proclus whether it was befitting 


778 Also reported hy Innocentius and Liberatus; cf. supra, n. 139. The actions of 
Кабана and Acacius, however, were not the immediate reason for the synod: of the 
Armenians as Innocentius and Liberatus claim. 

LU CK supra, text La. n. 68, 71, 72, 80, 81, 84, 85, and (3). 

OE CL, supra, UO) 

219 The text is quoted by WEIGHT, Ceralopue, p. 644; first included in the survey 
on Armenian is&ues by Peerees, "Jérémie", p 21; трем, "Rahboula”, p. 160, and 
"Orngines". p. 209: then also taken over by DEYREESSE, Théodore de Mopsueste, р. 239. 
240 (ri. б], and most recently referred to by Yan КОМРАХ, "Proclus, p. 433. 
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for them to receive [the writings of Theodore] and how they were to 
believe. He [= Proclus] addressed an answer to them in the text that is 
placed above 299 


This evidence is corroborated by Innocentius and Liberatus: There; 
however, Ibas is not mentioned; it is only said that Theodore's writings 
were translated “in linguam Syrorum, Armeniorum Persarumque ?*!." 


4. The Volumen Theodori and its Origins 


The libellus of Leontius and Abelius reports (27. supra, 7-8): 


En outre nous avons un ouvrage de Théodore. Mous te prions de voir 
si ce qui y est écrit est Juste ... 


This indicates that the Armenians forwarded, besides’ the libellus, 
either excerpts from Theodore's writings or a particular work of his, 
This is confirmed by Innocentius and Liberatus : 


е miserunt.,.. Leontium et Abelium ad Proclum ... eum libellis suis et 
uno uolumine Theodori Mompsuesteni. (Innocentius: et unum uolumen 
blasphemiarum Theodor ...) 7 


This volumen Theodori quite likely consisted not so much of one 
particular work of the famous Antiochean theologian but of excepts 
from his writings, These excerpts were compiled in Edessa and Melitene*** 
as the Libellus, Innocentius and Liberatus indicate ^"^. Here is the 
witness of the libellus (cf. supra, 4b, 6b): 


Ce Théodore, en effet, ainsi que nous le savons раг les écrits du saint Mar 
Rabboula, évéque d’Edesse, et Mar Асасе de Melitene, qui l'ont bien 
montré, est un homme pervers ,,, Nous te demandons de nous préparer 
des écrits pour que nous sachions ... si nous devons ... nous en tenir 
à l'écrit des saints evéques: Rabboula et Асасе. 


?95 Also the colophon implies that the Tomus ad Armenios by Proclus is the reply to 
the libellus of the Armenians, which is a mistake; ef. supra, text im connection with 
n. 139, and preceding n. 211; пута, text (on. 285-287, 289, 

8"? CT Innocentius in ACO 1v/2. p. 6i; Liberata X in ACO m3, p. 110 “ш psa 
eorum uolumina. malitiose in Syrorum linguam ct Armeniorum atque Persarum trans- 
ferrent, 

333 CF Liberags x din ACO 175, p. 111; innocentes m ACO 1v/2. p. 68, 

T3 Cf Scuwartz, Кона, n. 25: “es und einem Band Exzerpte aus den 
Schriften Theadars. den Rabbula und Acacias vermutlich geliefert hatten о... ABHA- 
МОМКА "Street ^, p. 234 

7a CT. Innocentes in ACO 1v/2, p. 68: ^... штите Theodori an Rabbulae et Асаси 
cpiscoporüm uera esse probaretur e “у likewise Liberatus x im ACO n5, р. 11. 
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5. The Alleged Reply af Proclus to the Libellus 


Innocentius, followed by Liberatus, contends that Proclus not only 
examined the libellus of the Armenians; but that he wrote his famous 
Tome їп reply. Here is the witness of Innocentius : 


-.. beatissimus itaque Proclus et libellus Armeniorum et volumen Theodori 
diligenter examinans, admirabilem illam ad Armenios scripsit episto- 
um rm eu 


From this evidence it has been concluded ?**, and repeated again and 
again "P", that the Tomus ad Armenios allegedly represents the official 
response of Proclus to the libellus of Leontius and Abelius. This theory 
has to be categorically ruled out because the content of the two 
documents does not allow such a conjecture. The major reason for the 
mistake of Innocentius lies im the fact that already by his time, a 
century after these events had occured, the documents available to Inno- 
centius had become defective and incomplete 288. The history of thecam- 
paign against Theodore of Mopsuestia is a shameful and embarrassing 
one, and the parties involved, in particular Alexandria, Constantinople 
and those who heeded the ruthless demarche of Rabbula and Acacius. 
could have had no interest in keeping accurate records, The first 
scholar to challenge the reliability of Innocentius was Richard : ^Le récit 
d'Innocent ne mérite d'ailleurs que peu de confiance 283." The erudite 
Richard was unfamiliar with Armenian matters and this prevented 
him from arguing his suspicions about the trustworthiness of Inno- 
centius more forcefully. Van Rompay is the first one to succinctly sum- 
marize the main points which speak against the theory that the Tome 
of Proclus is the reply to the libellus; 


(1) The Tome does not provide an answer to the clear questions of the ... 
letter [of Leontius and Abelius]; (2) the writers of the letter are not named 


CH previous i, 

785. Among the first was the authoritative voice of Schwartz (in 1914), Kancilsidien. 
p. 20; see also Yarnanıan (in 1913), "Briefwechsel", p: 415, 

" Peeters weighty contributions added to the entrenchment: "Rabboula" fin 
1928), p. 161; Origines" (1929), p. 215; see in addition Devreesse, “Debut” (of 1931), 
p. 552-553 and Théodore de Mogsueste (of 1948), p. E30-140; more recently: Tat ton, 
Livre des fettres (in 1953). p. 22; MECÉRIAN, Histoire, p. 52, and SABKISSIAN [alsa 
1965 — | quote according to the ed, of 1975), р. 139, 143-147, er af. 

N CT. anpra context of n; 142-144. 

7? CE RICHARD. "Acace”, р, 409 (n. 1); in regard to the connection beiween rhe || 
bellus. amd the Tome see also p. 407-409, and the critical remarks of А ВА аук. 
"Streit", p. 265-266: of supra, context of n, 142-144. 


ARMENIAN CHURCH HISTORY 135 


in the Tome: (3) it has been argued convincingly that. in contrast with 
what is suggested in the letter, Leontius and Abel[ius] were not entrusted 
with an official mission. by the leaders of the Armenian Church**", 


We can elaborate on these main points. The libellus had presented 
a forthright survey on the pro- and anti-Theodorean parties, and it 
requested a clear-cut answer from Proclus: should Theodore's writings 
be rejected or not. The Tomus ad Armenios, in the form in which 
we know it, does not interact with the libellus at all. It was also noted 
that the libellus of Leontius and Abelius is a veritable denunciation of 
Theodore. Again, the Tome of Proclus does not even mention the 
name of Theodore. And it was observed that the libellus came neither 
from the official head of the Armenian Church at that time, the 
Syrian Patriarch S(a)muel, nor from the most important Armenian 
dignitary, Sahak. The libellus arrived in Constantinople as а denun- 
ciation of Theodore by the significant, albeit powerless anti-Antiochean 
eroup of the Armenian clergy who were represented by Leontius and 
Abelius. How could the Patriarch of Constantinople possibly answer 
these Armenian emissaries who had no official standing in the Persar- 
menian Church since they came neither from Staygmucl nor from Sahak? 
The only possible response of Proclus could have been a diplomatie 
deferral of the matter or some vague promises of some indirect action ^?! , 
And that is precisely how the shrewd and prudent Proclus seems to have 
proceeded. 


290 CT Van Комрат, "Proclus", p. 433 (ef supra, n. 182, 193) 

2) [f there was a written reply, then it would constitute the second [etter to the 
Armenians, Innocentius speaks later on in vague terms of a. second Tome: cf. SCHWARTZ, 
Konzilstadien, p. 38: 7... puto namque quia secundam post haec edidit paginam, propter 
quod Basilius in suis libellis unam, tantum Alexandriam se detulisse memorauit; uerum- 
timen, sue prius hanc siue postea seripserit, sic in ea docuit, libros Theodori esse 
uitandos sicut Arrii Eunomiique blasphemias". In this context is Theodore indeed 
condemned; cf, SCHWARTZ, op. eir., p. 43-44; Devaresse, "Début p. 355, SARKISSIAN, 
p. 144-146, Yet such an alleged second Tome is not confirmed by any other witness; 
cf. SCHWARTZ, ap. cit, p, 43: "Ein zweiter Tomus des Proklus an die Armenier kommt 
in der sonstigen Überlieferung nirgends vor": see also p. 47, 50. 57, Moreover, Liberatus 
fin ACO 11/5, р, 112) corrected the misrepresentation of Innocentius by attributing the 
condemnation of Theodore to the enigmatic figure of Basilius; cef. SCHWARTZ, ap. ei, 
p. 43-44; Devesesse, "Début", р. 555. With regard to the condemnation of Theodore, 
alia the Armenian version of the Tome of Proclus (and only in the Armenian text!) 
explicitly repudiates Theodore. However, this passage is a later interpolation; it docs 
not form part of the original Tommy ad Armenios (cf. supra, text t6 n, 219». Proclus never 
officially condemned the writings of Theodore ог the person 
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There is sufficient evidence to demonstrate that Proclus may have 
had the intent to move against Theodore by 437 while shirking away 
from assuming full responsibility for being part of the agitation against 
the famous bishop of Mopsuestia. It also is conceivable that Proclus 
may not have appreciated the official reply of the Armenian bishops 
and Patriarch бате gathered at Astisat, and that he probably 
looked for an opportunity to emphasize the doctrinal significance of 
his Tomus ad Armenios, The oceasion presented itself unexpectedly. 
Indeed, it offered the Patriarch of Constantinople the possibility not 
only to promote his doctrinal views espoused in his Tome throughout 
the entire Christian East, but as well to surreptitiously strike at the 


very centre of all the trouble — Antioch. 


УП. THE AFFAIR OF [nas AND ITS CONSEQUENCES 292 


After the death of Rabboula in 435 or 436?** his opponent Ibas had 
become bishop of Edessa, "sicherlich nicht ohne Zutun des Johannes 
von Antiochien?^"*". Ibas held Theodore of Mopsuestia in highest 
esteem, and he also had strong convictions about Theodore’s orthodoxy. 
Being now bishop of Edessa, he began once more to propagate the 
writings of Theodore, not without opposition from the followers of 
Rabbula who were only waiting for an occasion to agitate against 
the present bishop of Edessa. 

Ibas "was imprudent enough to translate the allegedly heretical 
excerpts of Theodore" which the Armenian presbyters Leontius and 
Abelius had sent to Proclus for censure, and which Ibas, however, 
began now to circulate as orthodox ?**, [bas was not Lo prevail in his 


^"? There are still several questions unanswered with regard to Баз translation 
of certain excerpts fram "Theodore, the Tome of Proclus with the сера, and ihe 
repercussions [basi action. had: Anyone who will venture in the reconstruction of the 
events after Ephesus, or attempt te fully assimilate the painstaking analysis of the 
available documents by Luise Abramowski сап only apree with the learned German 
scholar: "Nach der Lektüre dieser Auszüge [der Korrespondenz] wird man begreifen. 
wie schwierig es schon im б, Jht. war, mit Sicherheit zu sagen, wer wem durch wen was 
geschickt hat [— und weshalb?]..."; Anramowseı, "Streit", p. 278. 

753 For the-date cf. Premies, "Rabboula", p. 163-169; VooRUS, School af Мене, 
p.27; ABRAMOWSKI, "Streit", p. 254; Bros, Каћбићл, p. 7-8, 195 

795 SCHWARTZ, Konzilstudien, p. 26. 

7?* p follow Schwartz (Konzifstudien, p. 28) in the outline of events (correcting 
Schwartz when necessary on the basis of Richard and Abramowski): “Hiba von Edessa 
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provocative attempt to disseminate these excerpts from Theodore as 
orthodox writings. His defiant move provoked considerable tumult in 
Edessa2?*, and complaints were lodged against him in the imperial 
City ?^?"7, The subsequently renewed denunciations of Theodore seem 
to have reached the Patriarch of Constantinople through two different 
channels, namely through an Armenian group of monks opposed to 
Theodore's christology, who also may have had contact with their 
fellow countrymen Leontius and Abelius 277. and through the Antio- 


war unvorsichtig genug gewesen, die von den Armenern eingereichten: Exzerpte ins 
Syrische zu übersetzen und als orthadex anzupreisen". The. conjecture of Schwartz 
has great probability despite the fact that we have no witness which identifies. the 
excerpts from Theodore translated by [bas with those sent to Proclus by Leontius-and 
Abelius; cf, infra, n. 303. 

296 CT the subsequent leiter of Procius to John of Antioch publ. in Massi, col. 270 
(quoted again col. 302): "Multi inclamant hic religiosissimum episcopum. Edessenorum 
Ibam, non solum clerici quidem: Edesseni et monachi, sed etiam primates et clari 
militiae, quibus rectae fidei calidus zelus accenditur, quia tantum Nestorii dementiam 
diligit, ut et quaedam capitula, quae supposita всего: a nobis ad Armenios tome 
direxi tuaé reverentiae, stulta ac profana constituta, et omni impietate. plena, 
transferret Syrorum voce et transmitteret ubique ...7. See also Ri€HARD, “Proclus”, 
p. 303-304; Devreesse, Theodore de Mopsuesie, p. 239 and 140-141 (n. 3), F44 (п, 3); 
SCHWARTZ, Konzilstiufien, p. 28.(n. 2). 

297 DE Виснавр, "Proclus", p. 304 For the role of archimandeite Dalmatius in the 
matter, 

298 Ti js also conceivable that Leontius and Abelius formed part of this Armenian 
group. The deacon Pelagius (cf. Deveeesse, Pelagii lib. im. p. 15, 17, 18; 28;.see 
also 1, p. 2; 11, 5; III; p. 21, 26), but also Liberatus (in 400 11/5, p. 12) emphasize the 
role of the Armenians in the renewed campaign agains! Theodore (cf, DEvREESSE, 
Théodore de Afopsueste. р. 142-143: em, "Début", је 556). whereas the letters. of 
John of Antioch to Cyrill and the Emperor seem to point to Maximus as the main 
agitator; cf. ABRAMOWSKI, "Streit", р 276; RICHARD, "Proclus", p. 309-210 (n. 1-and 
4), 

The connection between the role of the Armenians on the one hand (cf. Pelagius and 
Liberatus) and Maximus on the other (el. the correspondence of John to the Emperor 
and Cyrill) requires a separate investigation. Devreesse relies 10 a considerable extent 
on Pelagius fand Liberatus), whereas Richard tends to have little confidence in their 
testimony. Here are the most important passages in Pelagius, including Liberatus and 
related evidence : 

(I) Pelagius, lib. ли (ed. DEVREESSE, p. 15): "Etenim cum monachi Armeni ... 
uenientes Conslantinopolim cum fauore personarum ... lam regiac ciuitates episcopum 
sancte memoriae Proclum quam dive memoriae imperatorem Theodosium- commo- 
uissent, ut ad Orientales ecclesias capitula, quae dicebant de libris esse Fheadori, 
mitterentur, et cum suo auctore; ut datur intellegi. eadem dogmata peterent condemnari 
о Ch Devaresse, Théodore de Afopsueste; p. 142-143; трем, "Début", p. 556, See 
also Pélagis (DEVREESSE, p. 18), quoted as well in Abramowski. "Streit, p. 274, 

(2) Liberate x in ACD 1/5, р. 012; "Past haec autem occasione accepta surrexe- 
run: quidam monachi ab Armenia Apollinaris sectatores duo uel tres, sicui refert 
lohannes Antiochenus in epistula sua, portantes excerpts capitula, ut dicebant, de 
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chean archimandrite Maximus ^??, Proclus seems to have promptly 
grasped this unexpected opportunity to move against Antiochean 
christology by ruse and by stealth. He proceeded with utmost prudence 
and dexterity. The deacon Theodotus was dispatched to John of Antioch 
with the following documents ?*? : 

(a) an indignant letter to the Patriarch of Antioch about the Ibas- 


libns Theodori: Mompsuesteni ,,. et inirantes regiam-ciuitatem et multorum. sordi- 
dantes ашйишпа callididate sua omnia perturbabant ...". CT AsRAMOWSKEL, "Streit", 
p. 274; RicHARD, "Proclus", p. 309-310 (n. 4). 

(3) Barhadbesabba, cap. 29 (el. Nav, Barhadhesabiba, p. 576 : "C'est aprés des indices 
de ce genre que cerlains moines qui vivalent dans l'amour des mauvaises actions, 
qui ne pouvaienL réster en repos ef ne connaissent pas leur mesure, au nombre de 
deux ou trois, commencerent à aboyer sans pudeur contre les prétres де l'Église, et, 
parce qu'ils reçurent ua encouragement de là-[haut ; i.e. Constantinople; cf. ABRAMOWSKI, 
“Streit”, p. 274] et une certaine parenté, A ce qu'ils pensérent, provenant de leur malice 
commune, ils se dispersérent et vinrent ici fie, Antioche] avec grand orgueil, demandant 
ee qui aurait cause grand Шћешње meme à un concile @cumenique, et eux, qui auraient 
cu besoin de l'enseignement des docteurs s'efforçaient d'instruire, d'autorité. ceux qui 
avaient veilli en enseignant, et ils tentaient encore de troubler les Eglises". Ch A BRAMOWSKI, 
ap. cit, p. 274; DevREESSE, Theodore de Mopsuesie, p. 142. 

(4) Addinonal references in Pelagius: (a) the Armenians are characterized as he- 


reties, hbo i (DEVAEESSE, p. 2): "... quia heretici sunt" ; lib. ir (p. 6): "... et per hereticos, 
quales supradictos Armenios monachos fuisse claruit; potuit infamari ;.."; lib. m (p. 21): 
"у, Неј certe quia heretici erant monachi ipsi "` see also p. 26: (b) in lib. i (p. 26) 


it is confirmed thal the Armenians went to Constantinople: "5... ad regiam urbem 
pergentes-mouent a." (c) See also lib. ni (p. 17, 15), 

(3) уносом quoted in Drvaresse, FAécdere de Mopsuesie, p 142-143: "Прес 
торти € Appevied ebAaßels тес poveyeal rhv Baeiktión kar£Laflov, илоувАо тог, 
He Ghodepou Den ro тоб Mopyousotiag ЙАлпсиртнийу буте албита ol 2v tj Avaroxr) 
Goler vri MeeTOpiou katizo ...". sec also Papadopoulos - Kerameus, 
also quoted by DEVREESSE, op. cit. p. 142, 

(6) Excerpts [rom the letter of John of Antioch to Cyrill (ef Schwartz; Konzil- 
studien, p. 63): 7... nunc autem idem ipsi « uelut er somno exsurpentes > perrexerunt 
ad regiam ciuitatem et eam: perturbantes ecclesiasticam pacem, quantum in ipsis est, 
tarbaucrunt". 

(7) From the letter of John to Proclus (quoted by AsgaMOwWSKI, "Streit", р. 274, 
see also p, 276): 7... si quidem sobrie agere velint qui turbis et iuvenalibus levitatibus 
contra commune corpus eeclessae nunc nescio potestate sumpta utuntur et suas quidem 
patrias relinquentes, venientes vero ad imperii urhem et calumnia adversum proprios 
episcopos eorum qui illie sunt, sordidentes auditus, non utique nunc necessarium 
fuerat" 

278 For Maximus cf. ScHwARIZ, Aonzilstudien, p. 27-28; for clarifications concerning 
the different Maximi cf. AngAMOwskt, "Streit"; pi 277. 

?' Т generally follow ABRAMOWSKI, “Streit”, p. 266-274, 276 (including the discus- 
sions ol Schwartz and Richard) in connection with the highly complicated circumstances 
which surround the dispatch of the Tome of Proclus to Antioch and the ensueing 
correspondence between Constantinople, Antioch; and Alexandria 
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alfair in which he requested from John of Antioch to have [bas repudiate 
certain capitula?" : 

(b) his Tomus ad Armenios а; 

(c) to which he had attached additional material, the capitula: with- 
out revealing the identity of the capinda. The capitula apparently 
consisted of those excerpts from Theodore's writings which Leontius 
and Abelius had sent to Constantinople some time ago. Now, however, 
they were presented to Antioch sine nomine 797! 

The shrewd calculation of Proclus was matched by an equally dexterous 
demarche of John of Antioch, He knew or realized that the author of 
the capitula was none other than Theodore of Mopsuestia, and thus 
the Patriarch of Antioch decided to effectively shield [bas by convoking 
a synod in 438 7°, 

According to Richard, it was the deacon Maximus who informed 
the Patriarch of Constantinople about the growing opposition among 


301, р, 296. 

39? AGRAMOWSEL, "Streit, р. 270-27] assumes that the Tome had not been sent 
to Antioch prior to the letter about Ibas; "[Die Frage erhebt sich] ob Tomus und 
capitula schon vor diesem Brief [über [has] nach Antiochien geschickt. worden waren 
oder erst mit Шип zusammen, Doch scheint die Beschränkung der heiklen Angelegenheit 
zunachst auf [bas darauf hinzuweisen, dass Johannes und seine Diözese m der Tat 
noch nicht offiziell mit dem Werk des Proklus bekannt gemacht waren, Und wenn 
lohannes zugermiutet wurde, von Ibas cine Unterschrift und schrifthehe Verdammung 
unter Tomus bzw. capitula- einzutrerben, mussie man ihm wenigstens das dazu nölige 
Exemplar des Tomus zur Verfügung stellen ` 

** CT SCHWARTZ, Konzilstalien, p, 28> "[Proklus] schickte den Tomus, den er vor 
einigen Jahren an die Armenier gerichtet hatte an [lohannes vom Antiochien], legte 
ferner die Exzerpte aus Theodor, die ihm damals. aus Armenien [durch Leontius. nd 
Abelius] zugeschickt waren, bei, aber ohne den Namen Theodors zu nennen”, Schwartz 
is probably right when he establishes a direct connection between the volumen: Theodori 
brought to Proclus by Leontius and Abelius and the excerpts [bas had translated 
into Syriac, and the соја attached to the Tomus ad Armtruios when i was sent to 
Antioch; cf, Ankamowskı, "Streit", p. 276; "Es gibt... nirgendwo den geringsten 
Hinweis darauf wie sich das volumen Theodori, das [durch Leontius und АБС] 
an Praklus [gesandt worden war], und jener tomus alter mit Theodor-Exzerpten, die 
[zuerst Ibas; dann ebenso] die Antiochener verdammen sollten, zueinander verhalten. 
Schwartz identifizierte beide, worin ich ihm Recht geben möchte. Devreesse [оге 
de Mopsucste, p. 143-144 (n. 6)] steht [irrtümlich] zwei verschiedene volumina darin, 
wie seine Darstellung.erkennen lässt, Richard berührt diesen Punkt nicht. Liberatus. X 
lisst beide Deutungen zu; er versucht erst gar nicht, zwischen den beiden Banden 
des Beweismaterials eine Beziehung herzustellen ..."; see also p. 2695271; Richard, 
"Proclus"; p. 304. (1 до not follow the outline of Devaresse, Théodore of. Mopsueste, 
p. 143-152.) 

3 Cr Richard, "Proclus", је 304-305; Schwartz, Konzüsnalien, p. 29: ABRA- 
MÜOWSEI; “Steed pn. 272-273. 
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the Antiocheans*"*, upon which Proclus sent another letter to Antioch 
in which he now demanded from all the bishops present at the synod 
that which originally had only been requested from Ibas: to sign the 
Tome and reject the сарма?" The Antiochean synod reiterated their 
position taken at Ephesus in 431, and repeated in Antioch 437, namely 
their opposition to any deviation from the Creed of Nieea 20". and 
they refused to condemn the capitula. Thus they effectively shielded 
their own christology and defended Theodore of Mopsuestia, The 
decision was communicated to Proclus, the Emperor, and to Cyril 
of Alexandria 778; and they blamed meddlesome and vagabond monks 
for the agitation in connection with the capitula*®’. The response of 
the Antiocheans, which resembled to some extent that of the Armenian 
synod of Astisat in 435/4367", was not of course the solution Proclus 
must had had in mind, 


(1) The Reaction of Constantinople 


In his reply to John of Antioch, Proclus insisted on the anonymous 
character of the capia, adding that he would not condemn someone 
who had already died (neque autem de Theodoro neque de alio quoquam, 
qui iam defuncti sunt, scripsi) ^! !. Proclus also wrote a letter to Maximus 
of similar nature regarding the "capitula autem subdita sine nomine (!)"" 
adding : 


Quomodo igitur per litteras didici nune quia Theodori. Mopsuesteni et 
aliorum quorumdam nomina praeposita sunt capitulis ad anathematizan- 
dum, cum illi ad Deum iam migraverint ... 

Коро ergo, festina sieut filius patri obediens nihil amplius exquirere... 


3s 


Ch RicuaRpD, "Proclus", p, 303. 

99^ fbi, p. 205; AnRAMOWSKL, "Streit", p. 277. 

307 CF supra, n. text bo n. 238-242, 

"S CE RICHARD, "Proclus", p. 206-310; Schwartz, Aonzilstudien; p. 29-M) 31; 
AbRAMOWSKI, "Streit", p, 273-274; DEVREESSE, Théodore de Mopsuesie, p. 145-148. 

aM RicuaRD ("Proclus p. 305-306 [n. 4], 308, 309 In. 1] and Schwartz (Конг и 
dien, p. 27-28] sce behind the campaign against Theodore of Monsuestia Maximus; 
whereas DEYREBSSE (Théodore de Maopsuesie, p. 142-143. In 5]) associates it with 
the Armenians. The origin and main source of all the trouble may very well he con- 
nected with these Armenians (cf. supra, n. 298), At this juncture, however, it is probably 
Maximus who is meant in the synodal letters. 

319 CT pen, texl following n. 244. 

"11 Pelagius lib. m; DEYREESSE, p. 24 (line 16-17); Авкамолевка, “Streit”, p. 275; 
sec also. RitHARD, "Proclus", p. 310, 
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post subscriptione autem tom; et post abiectionem capitulorum, quae 


AGE Re ere 
cuius sint ignoramus 1], continue.pracpara venire ad regiam civitatem ^^^... 


It is difficult not to accuse Proclus of hvpocrisy and insincerety when 
he insists on not knowing about the author of the capitula?! ^. His shrewd 
maneuver ta divert attention away from Theodore by implicating 
“also others” (... et aliorum quorumdam nomina praeposita sunt capitulis 
...} is misleading at best, since there was never anyone else implied or 
openly associated with the capitula but Theodore of Mopsuestia ^! *. 
Proclus" insistence on the anonymity of the capitula at any price despite 
the demarche of the Armemans *' 5, the opposition from the Antiocheans, 
the blunt references to Theodore by Cyril of Alexandria *'^, and the 
fact that indeed everyone was aware that the capitula: were excerpts 
from the writings of Theodore^'", make it difficult to believe Proclus? 
claim not to know what everyone else knew. 

More ageravating 15 the fact that he had his emissaries in Antioch, 
the deacons Maximus and Theodotus, to carry the brunt of the ugly 
affair ?. His willingness to expose and possibly even sacrifice his 


712 faruni vi, 2,5 included in AngaMowskr, "Streit, p. 275; Каснадо, "Proclus", 
p. 2411-312: for Maximus and Thecodotus, the two emissaries of Proclus, ch. AuRAMOWSKI, 
ap, єй, p. 276-277; Schwartz (Конг улетен, p. 34) puts these two letters of Proclus 
ai the end of the agitation against Theodore; see the critique of RICHARD, "Proclus", 
p. 312 (n. 3), 

713 Bachagn ("Proclus '; p. 312) remains ambivalent about Proclus: "Le deux lettres 
nous montrent sur Је wil embarras du bom Proclus. IE était certainement sincere quand 
il déclarait qu'il ne voulait pas condamner Théodore de Mopsueste ... II était méme 
d'une certae. Гасот, quand i| prétendait [1] maintenir à tout prix lanonymat des 
capitula. Pour prouver sa bonne for on le sent pret à sacrifier l'indiscret. [Maximus] 
qui, par haine de Théodore, s compromts la mission de Theodote”. Sec also next note, 

314 СР нан, "Proclus, p. 311: "Je me demande quels. pouvaient dire ces 
"aliorum quorumdam мотина dant parle Proclus. La lettre synodale des Orientaux ne 
parlait que de Théodore ... Je suis tenté de стопе à une тапашуге de l'archevéque de 
Constantmople pour détourner dans une petite mesure | attention. trop centree sur 
le seul Théodore", Sec also AdRAMOWSKI, "Streit", p. 275, 270-278. 

315 {СС лирга, text to. n. 298. 

(In CT ABRAMOWSKL, "Streit", n. 277. 

T СЕ RicHAkD, "Proclus", p. 313: "5... {УШ је monde savait, a Constantinople, 
comme en Syrie, en: Arménie; en. Égypie; que ces capitula etaient tirés des ceuvres de 
Theodore". 

HE Cf ABRAMOWSEL, "Streit", p. 278: “Die preküre Situation seiner. beiden Diakone 
[Maximus und Theodotus] in Antiochien nach dieser Instruktion kann man sich. Yor- 
stellen, zumal Theedotus offensichtlich. den Auftrag hatte; aus Antioghien nicht zu 
winken und zu weichen, bis er den Tomus unterschrieben, einschliesslich ausdrück- 
licher Verdammung-der capitula, mitnehmen konnte ` 
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subordinate Maximus 217 seems to demonstrate that the Patriarch 
of Constantinople was determined to undermine the Antiochein School 
by having Theodore's writings condemned in such a way that Con- 
stantinople could not be openly held responsible for the campaign 
against Theodore, 

The Patriarch of Alexandria — albeit a man of equal astuteness — 
had to also eventually yield. Yet his retreat became un peu plus pénible 
than the one of his colleague in the imperial City. 


(2) The Reaction of Cyril of Alexandria 


The complex matter of this sequence of events and the various letters 
of Cyril were carefully scrutinized by Luise Abramowski??°. Cyril 
apparently had visited his.colleague Juvenal in Jerusalem at the time 
of?*! or shortly after the Synod of Antioch 3727. There he received a 
sealed envelope with fforilegia from a high dignitary — equally sime 
nomine. These documents stemmed from opponents of John of Antioch 
and contained denunciations that the Antiocheans had indeed rejected 
Nestorius but that they now studied the works of Theodore about the 
Incarnation all the more zealously, which were allegedly worse than 
the blasphemy of Nestorius "27, 

While still being in Jerusalem, Cyril wrote to John of Antioch а 
courteous, but caustic letter. He told the Antiocheans that they had 
better not praise so highly the opinions of the godless Diodore and 
Theodore, nor associate these men with Athanasius, Basil, and others. 
At the end of his letter he included a veiled threat that the matter could 
possibly end up in the civil courts??*, Then he wrote a letter alerting 
those who shared his opinion: Acacius of Melitene, Firmus of Cesarea, 
and Theodotus of Ancyra, including his letter to John of Antioch 225, 

Upon Cyril’s return to Alexandria, he received the archimandrite 


TEILE, 

UP Сү. AWRAMOWSKI, "Streit", p; 278-285, 

“Cf, Rican, "Proclus"; p. 313. 

UT CE AükAMOWSKI, "Streit", р. 283 

738 CT. RicHARD, "Proclus", р, 313; ScHwartz. Konzilstuelien, p. 30; ABRAMOWSKI, 
"Streit", p. 282. 

U* CE ScuwaRTZ, Kovzilsmdien, p. 30, 31: асна, "Proclus", m 314-315; 
ABRAMOWSKI, "SireiE", n. 283, 

"CL Василка, "Proclus, p 3015: ABRAMCWSEL "Streit", p. 285 
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Maximus with pomp and circumstance 279, Maximus had travelled 
about insinuating that he had imperial decrees which included the 
condemnation of the works of Theodore of Mopsuestia *^". In addition 
Maximus had visited Acacius of Melitene, one of the most bitter 
opponents of Theodore and the Antiocheans in general. Acacius 
promptly wrote an angry letter to John of Antioch, which Maximus 
now handed over Lo Суги At the instigation of archimandrite Maximus, 
Cyril wrote an Expositio symboli This was in answer to the habit 
of the Antiocheans to persistently refer to the Nicean Creed while 
interpreting il according to their own views???, Then he swiftly com- 
posed Adversus Diodorum et Theodorum, apparently on the basis of 
the florifegia which had been handed over to him in Jerusalem with the 
denunciation against the Antiocheans. Subsequently he sent the ar- 
chimandrite Maximus with these documents to Constantinople and 
Melitene. In the accompanying letters he accused Diodore of Tarsus 
and Theodore of Mopsuestia of the worst heresies???, The reason 
for this dispatch was of course to instigate an official and imperial 
campaign against Theodore, now including Diodore as well 39. 


(3) The Opposition of Antioch and (ts Consequences 
рро | d 


John of Antioch had risked sacrificing his friend Nestorius in 433 
in order to prevent the undoing of his own leading position in the 
Church and the collapse of the School of Antioch, The politically 


mouvated peace between Antioch and Alexandria in 433 had been 


very costly for Antioch^*' : and the then vicious denunciation in Jeru- 


52^ "he archimandrite Maximus 15 not 10 be confounded with the deacon Maximus: 
cl pn. 299 

777 The Imperial Constitution of 435/436 was directed against the followers of Nesto- 
rius only, nat against Theodore: cl SCHWARTZ, Konzilyagdien, p. ME, &BRAMOWSKI, 
"Streit, p 233 (n. Фу; for Maximus see also RICHARD, "Proclus"; p. 315-316. 

129 Also the Armenians had defended at the Synod of Айша their. cheistalogical te- 
nets by pointing to the Nicene Creed which they included in their synodal. letter. to 
Proclus of Constantinople; cf. supra, text prior ton, 243. 

32% CT RICARD, "Proclus"; p. 316317; SCHWARTZ, Konzilsrudien, p. 312: АВЕА- 
MOWSKL, "Streit", po 282-284. 

130 СЕ Rrcnapn, "Proclus?, p. 317. 

331 CT Schwartz, Konzilsmidien, p 20: "Es war ein Friede, der der diplomatischen 
Schlauheit der Paziszenten mehr Ehre machte, als ihrem Eifer für die von ihnen ver- 
fachtenen Cilaulensformeln: Cvrill.erkannre die sehr vorsichtig gefasste Lehre der Antio- 
ehener als orthodox an und gewann damit, dass sein aus hierarchischem Interesse gegen 
den konstantinopeler Stuhl unternommener Angriff als Giaubenskampf sanktioniert 
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salem, the rude letters with the implicit threat of the civil courts, and the 
blunt. accusations at the imperial City by Cyril only demonstrated too 
clearly how tenuous this agreement of 433 had always been *?*, Now 
the position of Proclus was also at stake since John of Antioch could 
expose Proclus’ pretense of not knowing who the author of the capitula 
was "77 The rampant campaign against Theodore by Cyril and Acacius 
had put Proclus in a very difficult position. 

Once more John of Antioch convoked a synod at which the Antio- 
cheans firmly declared that they would never condemn their most 
revered theologians, and that “they would rather be burnt alive” 
before yielding in this matter 777. In bitter words they complained about 
those “who abandon their countries to reach the capital of the Empire 
and to stain the ears of those who live there with their calumnies against 
their bishops ??5,..", 

The seemingly impossible happened ` Cyril yielded. No evidence has 
survived to indicate the reasons for this dramatic turn of events. Yet 
there can be only one reason for Cyril’s unexpected retreat from the 
battle-ground ; strong pressures from Constantinople?**, Cyril's and 
Acacius’ ruthless campaign against Theodore had made Proclus’ pre- 
tense of ignorance about the author of the capitula absolutely untenable, 
Moreover, they had led the Patriarch of Constantinople into the most 


wurde, ferner dass er seine Anathematismen gegen Nestorius nicht zu widerrufen 
brauchte; Johannes glaubte die antiochenische Lehrtradition und scine Führerstellung 
in-der Kirche damit reiten zu können; dass er den Freund als Ketzer premgab. Dass 
seine Parteigenossen sich nicht alle in diese kühle Hohe der Politik. aufzuschwingen 
vermochten. ist eur schöner Beweis dalür, dass es unter den Bischöfen noch Männer 
vor Ehre und Gewissen рав... 

33 hid, p, 33: "Die Gefahr, dass die Union von 4313 zerriss, dass die. Tinche 
nicht hielt, ти der (йе Herrschsucht der beiden. Patriarchen won Alesandrien und 
Antiochien damals das Schisma notdürftig verschmiert hatten, rückte in drohende Nähe”. 
See in addition Dr*vgressE, Гого de AMopsueste, p. E30-131, 

HACE Вана, "Proclus", p. 307-318; "И dut eprouvér un secret plaisir à montrer 
aux représentants. de larchevéque. de Constantinople les јепгез “је Cyrille et d'Acace 
qui réduisaient à-seant la these de leur maitre sur l'ànonsmat des capita. Шан desor- 
mals patent que cétan Théodore de Mopsueste que l'on cherchait à atteindre à travers 
eux, Mis au courant, Proclus du étre excessivement embarrassé” 

H3 CT ScHWARTz, Konzilstedier, p. 33; Rıcharo, "Proclus", р, 319, 320, 

+ Possiblv-a reference either to^ Maximus or the Armenian monks; cf. supra, 
n. 298 (2: Liberatus who associates phe issue with the Armenians: 7: letter of John 
to Proclus where probably Maximus and consortis are meant). See an addition RICHARG: 
"Prochis ", p. 218 

>28 CT RicHARD, "Proclus", p. 322 (followed by ATRA Hows "Streit", p. 285); 
SCHWARTZ Аоте, p. 36) sees here the strong hand of Pulcheria. 
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embarrassing cul-de-sac, Cyril had to give in and carry the responsibility 
for his actions. That Cyril was constrained to retreat is clearly seen in 
the fact that he left Proclus in по doubt about his opinion in regard 
to Theodore (— the pertinent passage is presented in Richard’s French 
translation —) ; 
Que nous trouvions dans ses écrits des explications vraiment extraordinaires 
et semees de purs blasphemes, personne de ceux qui ont le jugement 
sain n'en doutera 77" 


Cyril also contends that the condemnation of Nestorius implicitly 
included Theodore *?*. At the same time he tactfully avoids reminding 
Proclus of the delicate matter of the allegedly anonvmous capitula. 
Towards the end of his letter he asks the Patriarch of Constantinople 
to assist the procedures of pacification by also bringing the archi- 
mandrite Maximus to reason 777, 

It would be interesting to know what John of Antioch thought and 
felt upon receiving a letter from Cyril in which he shared with John 
how deeply stirred he was about the anguish of the Antiocheans when 
they had to defend Theodore, this “admirable man who is entitled to 
the highest praise" among them (... pro што admirabili [clamantes] 
беру maximam gloriam merente apud uos, Theodorum dico ...)**°. He 
had the boldness to add how grave it is to insult the dead, especiallv 
the deceased bishops (... cedo existimantibus grave esse defunctis in- 
sultare, licet saeculares sint, quanto magis etiam. eis qui in episcopatu 
uita decesserunt ...)77'. 

In regard to the rampageous agitation because of the capitula, he is 
quick to hold archimandrite Maximus responsible for it. Indeed, а 
large portion of the letter concerns Maximus who is depicted as the 
source of all the trouble. Thus the Patriarch of Alexandria clearly 
detaches himself from his emissary whom he upbraids as an agitator. 
We have seen a precedent for this procedure in Constantinople. Proclus 
also had exposed his subordinates in Antioch with the same intent 
to sacrifice his emissaries when necessary. 


227 CT RicHako, "Prochus", p. 320. 

"5 CT SCHWARTZ, Аоте, p. 33: Rıcnaan, "Proclus", p. 120 
SS CT SCHWARTZ, Aonzistudiesn, p. 69: RicHARD, “Proclus”, p. 321 
me CT Scuwarts,; Konzilsidien, p. 67; RicuARD, "Proctus^, p. 321. 
mi CESCIWwARTZ, Кона нет, p. 70. 
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An imperial decree, which expressed the desire for bringing an end 
to this dispute concerning those who had died in the peace of the 
Church, closed for the time being this daunting story about the campaign 
against one of the most revered Antiochean theologians 227. 


VIII. THE REWRITING: OF HISTORY 


The Patriarch of Constantinople has never openly condemned the 
writings of Theodore. Yet, in view of Proclus’ double-faced attitude 
toward the christology of Theodore, it is not surprising therefore that 
later opponents of the bishop of Mopsuestia associated the campaign 
against Theodore also with the Patriarch of Constantinople. For 
example, the sixth century writer Innocentius Maroniae is quite candid 
about the invalvement of Proclus in the condemnation of Theodore, 
which his contemporary Liberatus rightly exposes as being historically 
incorrect 732, 

We also have seen the eagerness with which the Armenians altered 
their version of the Tome of Proclus in order to prove that already 
Proclus had allegedly pronounced himself against Theodore, condem- 
ning his writings?*?, Fortunately the text of the Tome has been pre- 
served in several other versions and in the Greek original in which 
the name of Theodore is not even mentioned. Thus we know that the 
Armenian addition has to be interpreted as a later interpolation. 

Considering the events in hindsight, some of the Armenian historio- 
graphers either attempted to rewrite Armenia’s history themselves, 
or their accounts were subsequently altered by others. Both, Movsés 
Aorenac] and Korrwn illucidate my point. It was already noted that 
the passage concerning Theodore in Movsés was probably inserted 
later and that it may not have been part of the original account +=, 
Here is once more an excerpt from Movses: 


(a) The holy fathers gathered ..; at Ephesus ... [and] they anathematized 
Nestorius =: 


2 CT RicHARD, "Proclus", p. 523-323 : "Сеце conclusion de Taflair.causa évidem- 
ment unc grosse déception dans le milieux monophysites ... Le plus compromis durent 
se terrer, peur-erre s'enfuir: les autres se (аге... AHRAMOWSKI, "Streit. р, 286. 

i CT SCHWARTZ, Konzistudien, p. 43-44, cf. supra, n. 291 

345 CY, supra; text following n. 215. 

M5 СК supra, text following n, 168 
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(b) And since Sahak the Great and Mastoc were not present at the 
Council, 

ic) the bishops of Alexandria, Proclus of Constantinople and Acacius of 
Melitene wrote to Шет by putting them on guard. 

(d) For they had heard that some of his unorthodox disciples had gone 
to the country of the Armenians, taking the books of Theedore of 
Mopsuestia, the teacher of Nestorius and disciple of Diodare 7". 


Now, itis well known that only the christology of Nestorius had been 
rejected at Ephesus in 431. Neither Theodore of Mopsuestia nor Diodare 
of Tarsus were under suspicion of heresy at that time, Also the Imperial 
Constitution of 435/436 had still only indicted the followers of Nestorius. 
The earliest accusation against Theodore originated in Edessa through 
Rabbula in 4327, Acacıus of Melitene had unsuccessfully railed 
agaist Theodore in 433 in connection with the politically motivated 
agreement between Antioch and Alexandria 775, Even in 436 Cyril's 
attempt to have the christology of the Antiocheans rejected in general 
had failed 277 Hence the innuendo in Movses about Theodore having 
been the teacher of a heretic like Nestorius (d), while insinuating that 
the condemnation of Nestorius at Ephesus also implicated Theodore 779, 
is not corroborated by historical facts. Moreover, the historicity of 
of the claim that Proclus wrote to Sahak and Мабос to warn them 
about Theodore, because they had not been present at the Council of 
Ephesus, has to һе called into question. A man of utmost prudence like 
Proclus, wha went out of his way to camouflage his later clandestine 
move against Theodore in 438 by resisting to name the author of the 
capitula, would hardly have formulated blunt accusations against Theo- 
dore, Besides, the Council of Ephesus took place in 431; at that time 
when Proclus allegedly warned Sahak about Theodore, Sahak was 
nol even in office, but in exile. The Armenian Patriarch had been 
pushed out of office in 428 only to return in 432 under the most 
unfavourable conditions; it was his colleague S(a)muel who wielded 


за ОГ Movsts XoREMACE, lib. i, 61; ABELEAN - YARUTIWNEAN, D 142-343; 
Тномзом, Moses, p. 335-336, 

WT CT SCHWARTZ, Korizistudien, p. 23; ABRAMOWSKI, "Streit, p. 253. 

248 БР anora, m. 165. 

34° CT previous note 

350- Also Cyril had defiantly claimed in 438 that the condemnation of Nestorius in 
Ephesus implied alsa that of Theodore. His allegation remained unsuccessful; cf) supra; 
text ton, 338: The same is true for Acacius, cf. text to. n. 115: 
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all the power ^^. The letter of Proclus referred to in Movses has to be 


interpreted as an allusion to the Tome of Proclus. Yet nowhere in the 
original Tome was Theodore even mentioned by name, In addition, 
the Tome was not addressed to Sahak, but to the bishops of Persar- 
menia^*?. Hence the entire passage concerning Theodore in Movsés 
Korenaci gives a distorted picture of that period >>. 

Something similar has to be said about Korrwn. The claims about 
Theodore in Korrwn are historically incorrect as well. Either Koriwn 
himself or conceivably a later scribe?^?* presents a fictitious account of 
Theodore and Sahak in his famous Vita of Mesrop Mastoc. In 
contrast to Movsés, who reported about Theodore in connection with 
his narration about the Council of Ephesus, the reference to Theodore 
in Koriwn immediately precedes Sahak's death *°* in 438 or 439, Here 
is the relevant text??* : 


(a) Atthat time were brought into [and] appeared in the country of Armenia 

(b) the fallacious books [and] the prattling traditions of a man... named 
Theodore (T odoras), 

(c) wherefore the synadal patriarchs ®°” having informed the holy churches, 
churches, 

(d) gave notice to the right-believing (етамаћата worshippers Sahak 
and Mastoc'. 

(e) And [in] their love for truth, they removed them promptly Кош their 
midst, 

{Г} [and] expelled [them by] casting [them] out beyond their borders 

(h) that no satantic smoke might be attached to [their] luminous teaching. 


The text has some difficulties. For example, who is meant with the 
stwohadosakan hayrapetk" ("synodal patriarchs’) [c]? ТЕ this somewhat 
obscure passage is an allusion to the Council of Ephesus in 431, then 
it absolutely precludes the possibility that the patriarchs (i.e, Proclus 


М CF supra, П (2). 

H3 CH, summ, text ton. 189. 

3*3 puce, SARKISSIAN, p. 129, 230 (Sarkissian s main weakness is that he accepts 
the evidence of Korenac and other sources too uncritically): 

‘About the notoriously difficull issue concerning the textual transmission of Korn 
ef supra, n. 101. 

358 Of supra, n. 189. 

Ме CF ABELEAN, Koriwn, p. 90-91; my translation differs from Sarkissian's, p. 123- 
129, German in WEBER, ВАР 7, p. 226 and Iscvisian, "Beziehungen", p. 48 (the French 
translation in Аксия n, p. 14 is of Koriwa Motor Koriwn Fand ff cf. supra, n. 101). 

"" Perhaps the siwnfiodosakan bhayrapetac n should not be rendered with ` "[On. this 
matter] the bishops ,.. assembled in Synod" (SARKESSIAN, p. 128, 231). For some etymo- 
lagical comments cf. AKINEAN, "Patmut'iwn", p 311 [n. 75] (= Korien. p. 104 [n. 75]. 
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of Constantinople or Cyril of Alexandria) had contacted the Armenians 
to assail Theodore at that time. Furthermore, we have already observed 
that Sahak — whom the “‘synodal patriarchs” allegedly notified (d) — 
held no office around 431. He was exiled. If the patriarchs had warned 
Sahak or anyone else at the time of the Council of Ephesus, then 
the alleged denunciation of Theodore (a-c) even precedes the condem- 
nation of Nestorius at Ephesus! To assert that the Armienians, or anyone 
else for that matter, considered the writings of Theodore "fallactous" 
(b) before Ephesus has to be ruled out categorically. Also fictitious ts 
the insinuation that Sahak and Mastoc "promptly removed and ex- 
pelled" the writings of Theodore (e-f). 

The attempt of the Armenian narrator to tell about the events in 
hindsight is conspicuously present. Koriwn and Movses, or whoever 
produced these insertions, had a vested interest in removing Armenia 
from any diphysite scenario, and in associating the right belief, the 
Cimariahawat, with the protagonists of their stories, Sahak and Mastoc". 
A comparison with the documents from Constantinople, Antioch, and 
Alexandria, including auxiliary evidence, suggests that Koriwn and 
Movses Хогепаст are not very trustworthy witnesses in regard to 
their accounts of Theodore of Mopsuestia. The brief report on the 
Synod of Astisat, attributed to Yovhan Imastaser, also shows that 
Movses and Korien cannot be used indiscriminately: their veracity has 
to be critically examined before one can rely on them. 


The hitherto unsolved problems in connection with the correspon- 
dence between the Armenian clerey and Melitene on the one hand, 
and Constantinople on the other, including the controversy about 
Antiochean christology, had to be reinvestigated on the basis of the 
fateful events in the Persarmenian Church from 428 until 437. The ouster 
of Sahak in 428, the Syrian leadership from 429 ull 437, and the subse- 
quent limited authority of Sahak when he returned from exile in 432, 
shed new light on the entangled and complicated matter of the corres- 
pondence. 

The political acumen of Sahak prevented the Persarmenian Church 
fram coming under lasting and complete Syrian tutelage. However, 
his bold attempt to reopen connections with Constantinople in order 


ҮП 


ҮП 


170 


to bring the Armenian Church again into the orbit of Byzantium not 
only failed, but brought about his downfall in 428: he had to yield to 
an iranophile prelate who in turn was substituted by a Syrian in 429, 

Given the fact (1) that the Armenians turned to Edessa for their 
first systematic assimilation of christian doctrine at a time when 
Antiochean christology: reached its peak in Edessa. (2) that the Arme- 
man hierarchy was substituted by Syrian patriarchs from 429 until 437, 
(3) that under the Syrian leadership another Armenian delagation 
was sent to Edessa, (4) that the Armenian sources show traces of 
later reworking, | do not see how one can avoid the conclusion that 
the Persarmenian Church of the first four decades of the fifth century 
Was moored in predominantly Antiochean christology with its diphysite 
leanings, which the Armenians had integrated through the mediation 
of Edessa. The first step to repudiate some of the diphysite doctrines 
was taken at the Synod of Aštišat in 435 or 436, which accepted the 
decisions of Ephesus and thus rejected also the christological tenets 
of Nestorius. Yet the synod also defended its doctrinal position by 
dispatching the Nicene Creed like the Antiocheans who had resorted 
lo the same stratagem on several occasions during the same period. 

Besides this, what | believe to be а legitimate theory about Persar- 
menia’s pro-Antiochean orientation until at least 437 [the death of 
S(ajmuél], if not 444 [the death of Surmak], we also reached a new 
assessment of the significance of the various stages in the process 
of outside interference from Melitene and Constantinople and its poli- 
tical and doctrinal consequences. Tentative dates were established and 
we outlined a more plausible sequence of events, Several questions 
still need to be clarified, particularly the problems in connection with 
the capitula attached to the Tome of Proclus and [bas' translation 
of the capitula. In addition, the issue of the reliability of the evidence in 
Pelagius has to be examined. The problem dating some of the events 
and the historicity of the two alleged letters of Sahak await further 
discussion. I voiced considerable scepticism about Sahak’s alleged reply 
to Proclus, which I consider a foregery. Yet Sahak’s first letter, which is 
addressed to Acacius of Melitene, also requires reserve, 

The sequence of events as tentatively outlined in this article, seem 
to best account for the development of the struggle between the pro- 
Syrian and anti-Antiochean parties in Persarmenia. Also the points 
of contact in the transmitted correspondence between Armenia and 
Melitene: on the one hand. and Constantinople on the other, are no 
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longer opaque ог open-ended, Thus the interrelation between the various 
letters has gained greater. plausibility. 

To facilitate the overview, we present a tentative schematic outline 
of the main events described in this article with the hope that future 
debate will clarify the issues which had to be left open, or which have 
to be reexamined. 


387 Sahak I becomes Patriarch 
invention of Armenian alphabet (be- 
tween 391 and 408) 
first 3 decades of Sth cent. ` 
Edessa becomes centre for the study 
of Theodore of Mopsuestia, lrans- 
lation of Theodore by [bas and others 
411/412 Rabbula becomes bishop of 
Edessa aller 414 JOURNEY TO EDESSA (via Amida, melu- 
ding Samosata) 
Манос’ and his disciples are received 
by Rabbula, probably make also ac- 
quaintance of Ibas 
Armenians become influenced by di- 
physite leanings of the School of Edes- 
за. 
between 423-475  SAHAK ESTABLISHES CONTACT WITH 
CONSTANTINOPLE 
(a). Melitene : Mastoc’ leaves students 
with the bishop of Melitene under 
the leadership of Lewond(es) 
(b) Constantinople: Armenians are 
received by Theodosius If (408- 
350) and Patriarch Atticus (406- 


425) 
consequences 
ће Antiochean presbyter Nestorius 428 пахагатк“ bring about Sahak's ге 
becomes Patriarch of Constantinople moval [rom office because of his helle- 
death of Theodore of Mopsuestia nophile leanings 


the iranophile Surmak becomes Pa- 
triarch (428-429) 


429 removal of Surmak 
420-437 PERIOD OF SYR. PATRIARCHS IN PER- 
SARMENTA 
431 Council of Ephesus: condemna- 429-432 Brk'iso(y) 
tian of Nestorius 442 removal of Brk i5o(v) 


432-417 Samuel 
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432 Rabhula turns against Theodore, 
burning of Theodore's writings in 
Edessa, exile of Ibas 

433 agreement between Antioch and 
Alexandria 


434 Proclus becomes Patriarch of 
Constantinople 


composition of the Tonus ad Arne- 
nios ћу Proclus 


death of Rabbula, 

[bas becomes bishop of Edessa, 
Imperial Constitution agaist fol- 
lowers of Nestorius 


Synod of Antioch (Creed af Nicea) 


432 


no later than 432 


between 433-434 


between 434-435 


435 


435/436 


between 436-437 


437 
437-444 


Sahak’s return from exile and limited 
aulhority 

JOURNEY TO EDESSA 

Yovsep’ and Eznik are sent to Edessa 
for the purpose of translating Syriac 
literature 


Acacus letter to Sabak and Sahak's 
reply 


TOURNEY TO 
CONSTANTINOPLE 
Lewondies) and Koriwn are sent te 
Constantinople by Sahak 
Yovsep and Eznik are sent to Con- 
stantinople by S(a)muél(?) *55 
Eznik"s apology to Маз" 
Armenian delegation returns to Per 
sarmenia with: 
canons of Ephesus 
— Tome of Proclus 
Synod of Astisat : 
- acceptance of the decisions of Ephe- 
sus 
reaction to the Tome of Proclus: 
profession of Faith is sent to Proclus 
(— alleged letter of Sahak) 
Thereacetions in andoutsideof Armenia: 
— letter of Acacius to the mnoxarark* 
(reply unknown) 
libellus of Leontius and Abelius to 
Proclus 
death of Patriarch. S(a)mugl 
Surmak 


(date?) Ibas had translated excerpts from Theodore into Syriac, renewed agitation against 
Theodore in. Constantinople in 438, Proclus sends Theodotus to Antioch with *5? : 


- Готи ad Armenios 
capia (sine momine) 
letter concerning Ibas 
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John of Antioch convokes synod 
(which provokes another letter of Proclus to-all the bishops) 
Synod of Antioch (refers to Nicene Creed) and sends levers to: 
Proclus and the Emperor Theodosius. H 
- Cyril ol Alexandria 
Proclus’ reply to John of Antioch and letter to deacon Maximus 
Cyril's reply to John of Antioch 
Cyril's letters to Acacius, Firmus, Theodotus 
Cyril's journey to. Jerusalem and his letter to John of Antioch 
Cyril's return to Alexandria 
ми of archimandrite Maximus (he brings Acacius letter to John) 
Cyril writes ; 
— Expositio: xyrmholT 
— Adversus Diodorum ef Teodorum 
these two documents are sent to 
Constantinople and Melitene through archimandrite Maximus 


(date?) Synod of Antioch: refusal of condemning Theodore 
Cyril yields because of pressure from Constantinople ` 

he writes to Proclus and John of Antioch 

imperial decree closes the dispute 


438 or 439 death of Sahak 

440) death of Mesrop Mastoc 

444 death of Surmak 
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Disciples According to Foreign Sources), Ата. Mat 3, Vienna 1925 
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Амте {ADONC NR — GARSOIAN, IN. 
тета = Атена in me Period of Justinian. The Political Соттон Based on 
the Naxarar System. Translated with Partial Revisions, a Bibliographic! Note amd 
Appendices ћу N. Garsadan, Lisbon 1970 

AHRENS, K. — Katser, О 
Kirchengeschichte = Die sog; Kirehengeschichte des Zacharias Rhetor, Leipzig 1899 

AKINEAN, М, 
"Mecn Sahak” = “Mecn Sahak Hayoc” kat'otikos" (Catholicos of Armenia Sahak 
the Great), Handes dmisorya 49 (1935). cal, 470-504; repr. in AkrweAN, 5. Малог" 
vardaper 
"Масе" = "Мос vardapet Насекас т", Handes Amsorya 49 (1995), col. 505- 
550; repr. 1n Akinean, S. Moftor vardapet 

— "Fank" = "Eznik Kofbaci бинт at Mastoc vardapet" (The Letter of Fank 
Kotbaci to Майс” Vardapet), Hendes Amsorya 49 (1935), col. 615-607: repr. in 
AKIREAN, A. Майы wirdaper 
"Sahapiwani" = “Sahapiwani fofovin kanonnera. Materiagrakan usumnasirut'iwn 
artiw 1500 ameay taredarjin (444-1944) (The Canons of the Synod in Sahapiwan. 
A Study on the Occasion of the 1500th. Anniversary), Honger Amsorya 63 (1949), 
pp. 79-170 

— "Patmui' wn" = “Patmutiwn varuc s. Манос vardapeti. К nnut iwn ew bragir” 
(History of the Life of s. Mastoc Vardapet: a Critical Text), Hendes Агтхогуй 
63 (1949), np. 171-320; repr. as AKINEAN, Kar jun 
5. Masc" vardapet = S. Мамос vardaper, Kenk n ew gorcungur Гина, Handerj 
kensagrut eamb x: Sahakay (5, Манос Vardapet's Life and Activities with a Bie- 
агару of =, Sahak), Arg. Mat 158, Vienna. 1949 
Keriwh = Koriwn, Mark” 5. Masioc'i (ed. Korrwn, The Life of s. MaStoc), Buggie" 
ew E mut" Tank” matenagrut ean maiteac Havoc’ 1/1, Vienna 1952 

AlavaN, Ё.В. ЕТ Al 
Hay miakovt'i nsanuver gorci nero FX VH derer (Famous Personalities of the 
Armenian Culture from the v to the XVII Centuries), Erevan 1976 

BARDENHEWER; Ck 
Geschichte der. altkirehlichen Literatur, Ind: ed., Freiburg 1924 

BAUMSTARK, А, 
Geschichte der syrischen Lireratur mit Ausschluss der chriselich-palästinensischen Texte, 
Bonn 1922 

Beck, HOG, 
Literatur = Kirche und theologische Literatur im Byzantinischen Reich (Handbuch 
der Altertumswissensehaf? 12, Abr, 2. Гей, 1. Bd), Munich 1959 

Broan, P. 
Nestoris = Nestorius, Le livre d'Héraclide de Damas, Paris 1910 

BLum. CO 
Rabhula = Даба von Edessa. Der Christ, der Bischof, der Theologe (CSCO 200) 
34i, Louvain 1969 

Brooks, EW 
Historia ecclesiastica Zachariae Rherori valeo adscripta. (CSCO 81) syr 38, 87 | 
syr. 47), Louvain 1919, 1924 
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ВКОЗЗЕТ, M. 

Histoire = Histoire chrenologigue par Mkhithar АТТААР", EE а. traduite 
de l'arménien, sur le manuscrit du Musée Asiatique {Mémoires de l'Académie Impériale 
des Sefenves der St -Pétersbourg. VIF serie, t, XURS). St. Petershourg 1869 

DrvgEESSE, Е 
"Début" = "Le début de la querele des Trois-Chapitres. La lettre d'Ibas et le 
Tome de Proclus", Revue der Sciences Religieuses 11 (1931) 

— Pelagii diaconi Ecclesiae. Romanae- in defensione. Trium. Capitulorum. Texte. latin 
du manuscrit Aurelianensis FI /70) бана avec introduction et notes (Studi e Testi 57), 
Vatican 1932 

— Théodore de Mapsueste- = Essai sur. Théodore de Mapsueste (Studi e Теме 141), 
Vatican. 1948 

Dictionnaire = Dictionnaire d histoire et de géographie ecclésiastques I, Paris 1912 

Ризе ct Ter-Minasern 

FrivoLp, L. 

The incarsatton = The incarnation. A Study of the Doctrine af Incarnation in the 
drmenian Church in she Зи and 6th: Centuries According to the Book af Letters, 
Osha [981 

KTARITTE, Ст. 

Documents = Documents pour Гете de livre d'Agarhange (Studi e Те [27], 
Vatican 146 

—  Nurratio = La Narratio de Келих Armeniae, Edition critique et commentaire (CSCO 
12414), Louvain 1967 

CrABSOTAN, М. 

Pawlicion Heresy = The Paulician Neresy..A Study of the Origin and Development 
af Pauliciamism in Armenia and the Eastern Provinces of the Byzantine Empire, 
Pans 1967 

"Armenia" = "Armenia in the Fourth Century. An Attempt to. Re-Define the 
Concepts ‘Armenia’ and "Loyalty, Revue des Kruder Arméniennes 8 (1971) 

— “Wersts le Grand" = “Nersés le Grand, Basile. de Césarée et Eustathe de Sébaste", 
Revue des Etudes Arméniennes 17 (1983) 

CrELZER, Н. 

"Anfange" = "Die Anfange der armenischen Kirche", Berichte aber die Ferhanellungen 
der königlich sächsischen Gesellschaft. der Wissenschaften ти Leipzig 1/2, Leipzig 
[895 

GELEER, Н. - BugckuaRpr, H 
Nrephanos = Des Stephanas von Taron Armenische (Geschichte aus dem Alrarmenischen 
Hbersetzt, Leipzig 1907 

Gre Tor = TZMIREANT, Yu Girk^ Tee (Book of Letters), Tiflis 190] 

ÜIRILLMEIER, А, 

Christ = Christ in Christian Tradition I, Ind ed., London 1975 

GRILLMEIER, A. – Bacut, Н. 

Chalkedon. = Das Konzil von Chalkedon 1-11, Würzburg 1951, 1953 

GRrotisset, К: 

Histoire = Histoire de l'Arménie des origines d 1071, Paris, 1947, repr, 1973 
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Нлмитом, FI - BRooks, EW. 

Syriac Chronicle = The Syriac Chronicle known as Маг of. Zachariah- of. Mitylene, 
London [899 

HEFELE, €J. 

Conziliengeschiehte = Conziliengeschichte: Nach den Quellen bearbeiten, 2nd ed, 
Freiburg 1875 

Hever, Р. 

Kirche Armeniens = Die Kirche Armeniens. Eine Volkskirehe zwischen Ost und 
Wes (Kirchen der Wels XV HT), Stuttgart. 1978 

[MGLISIAN, V, 

“Chalkedoni” = "Chalkedon und dic armenische Kirche" im: Grillmeter-Bacht, 
Chhalkedon TI 

"Beziehungen" = “Die Beziehungen des Patriarchen Proklos von Konstantinopel 
und des Bischofs Akakios von Melitene zu Armenien", Griens Christianer 41 (1957) 

ISSAVERDENS, J. 

Armenia = Armenia and the Armenians 1 - Ecclesiastical History, Venice 1875 

Kanonagirk? Hayoc = HAKOBYAN №. Kanonapgirk Hayo БИ (ed. Armenian Canons), 
Erevan 1964, 197] 

Anik Hawatoy = TER-MEKRTCEAN Ka Amik Hawatoy andhanur suri ekelec wot yuli- 
par ew s. hogekir hare'n текос dawanut'eanc (ed. The Seal of Faith), Eimiacın 
1914, [photo-mech, repr. Louvain. 1974] 

Kormwn ef, Abetean (Abelyan), Akinean, Pivazyan, Ter-Step'anyan 

Козе Patet Iv Koriwn, Patmut her varur ew mahuan srboyn. Mesropay warden 
peti meray Cargmanc i (Korbwn, History of the Life and Death of our Translator 
s Mesrop Vardapet), Venice 1894 

Lamp, J. P. IN. 

Anecdota = Anecdota Sorita IT, Leiden 1870 

ама V. 


LANGES IL Collection der kreis anciens ef moderner de Fdrménie И, Paris 


1869 

Leno, J. 
"Symboles" = “Les anciens symboles dans la definition de Сћајссфоте“, Revue 
d'Histoire. Ecclesiastique 32 (1936) 

Lr Quen 


Oriens Christianus J, Paris 1740 

Lazar P'ARPECI cf. Те Миле en — Malxasean 

МАРХАБАТ, St, 
Step anos! = Step onge Гаганеси  déotkan Parmur nun tiezarakan (ed. Step'anos 
Asotik, Universal History), St. Pew oourg 1885 

MANANDYAN, Н. 
K'nnakan fest pun = K'nnakan reset yun hay Zotavrd? palmut yan ИПА (Critical 
Theory of the History of the Armenian People), Erevan 1957 

Мана, J.B. 
Sucrorum Conciliorum nova er amplissima collectio JA, Florence 1763, repr, Paris 
190] 
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МЕСЕЕЈАМ 
Histoire = Histaire et instimrions de l'Eglise arménienne, Evolution nationale ot 


doctrinale. Spiritualité — monachisme (Institut de Lettres orient. de. Beyrouth), Beirut 
1945 

MELK OY AN, HG 
Наузазотикат = Hay-cdserakan haraberut ушнен patmut panic” — JE darer (A 
History of the Armenian and Syrian Relations from the IN to the У Century), 
Erevan 1070 

MovsEs ХОВЕМАС of. Abelean-Yarut iwncan 

MxirAR Avkıvank" cl. Brosset 

MIXUITARYANC; A. 
Бектан еп = Pater ug сооро Hayastaneayc" (History of the Armenian Synadsi, 
Valarsapat 1874 

Nau, E 
Barhadheiahhe = La seconde partie de l'histoire de Barbadbeiahbo “Arbaia et contro- 
verse de Théodore de Mopsueste avec le Macédoniess. Texte syriaque édité et traduit 
{Рота Orientalis Y), Paris 1913 

ÜRMANEAN, M. 
L'Eslise armen = L'Eglise armenennie, Sen isole, va doctrine. son repite, 
sa discipline, га liturgie, sa Ittérature, son présent, Ind. ed., Antilias 1954 

PEETERS, Р: 
"Rabboula" = “La vie de Rabboula; évéque d'Edesse (+ 7 août 436)", Recherches 
d'Histoire et de Philologie Orienales I, Brussels 1951 [originally in Recherche de 
Scenes Копртеиље 18 (19283 

— "Origines" = “Pour (histoire des origines. de l'alphabet arménien'', Bette des 
Etudes Аттетентнех 9 (1929) 

— "Jérémie" = "Jérémie, exéque de T Ibérie perse (431) ", 4Iralecta ВоПанећапа 51(1933) 

PivazvAS, EA. 
Koryun = Koryun, Fark” Мамост (ed. Koriwn, The Lite of Манос) [with 
translations in modern Armenian, Russian, and. English; the latter being a photo- 
mech. repr. of the one offered with Abetean’s edition af New York 1964], Erevan 1981 

RitcHAkRD, M 
"Proclus" = "Proclus de Constantinople et le théopaschisme", Revue a Histoire 
Ecclesiastique 28 (1947) 

—  "Acace" = "Acace de Méliténe, Proclus de Constantinople et la Grande Arménie" 
in: Mémorial Louis Perit, Mélanges d'instoire et d'archéologie byzantines (Archives 
de Orest Chrétien Гү, Buearest 1948 

Saat- Marni, MS. 
Histoire = Histoire d'Arménie par le patriarche dem VI, Paris 1841 

SARKISSIAN, К. 
The Council af Chalcedon and the Armenian Church, New York 1965, Ind. ed, 1975 

SCHWARTZ E 
Konzilstiedien Konzilstudien. IT (Schriften. der wissenschafllichen Gesellschaft in 
Strassburg 20. Strasshourg 1914 

— JACO = Acta Соплетогит Oecumesnicorum, Berlin 191410 
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SEGAL, JLB, 
Edessa = Edessa ‘the Blessed City’, Oxford 1970 

TartoN, M: 
Livre des ейтек = Lire des lettres (Girk T HW oc). Documents urmeniens du 
kr x, Beirut 1955 

TER-MINASEAN, E. 
Elie = Ede, Рази Vardanay ew Hoor" Parerazmin (ed. ЕНЗЕ, On Vardan and 
the Armenian War) Erevan 1957 

T&R-MINASSIANTZ, E. 
Die armenische Kirche = Die armenfsche Kirche in Ihren Beziehungen zu den 
ayrischen Kirchen bis zum Ende des 13. Jahrhunderts nach armenischen und syrischen 
Quellen, Leipzig 1904 

TER-MEKRTCEAN, G. — MALXASEAM, SL 
Lazaray P'ürpec'woy, Pama Zen Havoc’ ew Tu ак Уаһап Mamikonean (ed, 
Lazar P'arpec'i, History of the Armenians and Letter to Vahan Mamikonean), 
Tiflis 1904 

LER-STEF ANTYARN, А. 
“Koryun” = “Koryun” in; Atayan 

Thomson, R.W. 
Moses = Moses Khorenaiy i History of the Armenians, Translation and Commen 
tarp on the Literary Sources, Cambridge, Mass. 1978 

TnBoPpDSCHIAS; H. 
“Anfänge” = "Die Anfänge des armenischen Mönchtums mit Quellenkritik", Zeit 
schrift für Kirchemgeschichie 25 (1904) 

TovwaANorF, C. 
“Christian Caucasia ^ = “Christian Caucasia between Byzantium and Iran: New 
Light from Old Sources", Traditio IO (1954) 

TouRMNEBIZE, F, 
Histoire = Histeire politique et religieuse de 1 Агтите depuis les origines des Armie- 
niens jusqu'd la mort de leur dernier тог (Uon 1393), Paris 1910 

VAM ВОМРАХ, L, 
"Proclus" = "Proclus of Consiantinople’s "Tomus ad Armenios in the Fost- 
Chaleedonian Tradition" in: ГАСА C, Munitiz LA, Van Romeay La, Айт 
Chalcedon. Studies in Theology and Church History. offered to Professor Albert 
Fan Roey for his Seventieth Birthday, Louvain 1985 

VARDANEAN (Vardanian), A, 
“Tutt Prokleay = “Tutt Prokleay episcoposi ar surbn Sahak hayrapeı Науос 
ew ar surbn Mastoc " (The Letter of Bishop Proclus to s. Sabak the Patriarch of 
Armenia and to s, Май], Hendes Атзогуа 35 (1921), col. 1-25; repr, in Harakan 
ки hiagirner on fefagrakan homes camer II {Short Classical Text. and 
Manuscript Collations), Vienna 1923, рр. 19-40 

VARDANIAN (Vardenean), A. 
“Briefwechsel” = “Ein Briefwechsel zwischen Proklos und Sahak aus dem Amen. 
schen überseizt”, Wiener Zeischrift für die Kunde des Morgemandes 27 (1913) 

үйнө, A. 
School af Nisibis = Histary af the School of Nisibis (CSCO 206/28), Louvain 1965 
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Weber, $ 
Kirche in Armenien = Die katholische. Kirche in. Armenien. Ihre Вертилйини und 
Enrwicklung vor der Trennung, Eng Beitrag zur christlichen. Kirchen- und. Kultur- 
geschicite, Freiburg 1903 
ВЕК I = Hibliothek der Kirchenvirer T, Munich 1927 

WimkrER, Gabriele 
fnitiatiensriivate = Das armenische fnitiationsrituale, Entwickhungsgeschichiliche und 
litergicvergleichende Untersuchung der Quellen des 3, his 10, Jahrhunderts (Orientala 
Chr. Апшесїп 2127. Rome 1982 


Armenische Хутори Armenische Symbolstudien. Text, Übersetzung und 
Kommentar (Fortheomiang) 

Want, W- 
Catalogue = Catalogue of Syriae. Manuscripts in ihe British Museum JI. London 
[870 


YovHANNÉES KATOLIKOS 
= Parmuriwa Устћанни Kaorolkost (Catholicos Yovhannes, History), Jerusalem 


| 867 


CORRIGENDA concerning my article (Re Armeniam Night. Office) in. REAM 

ч.5. 17 (1983) 471-551, (chapter VI in this volume). 

On p. 502 the indication for Ps 50 is missing at the last column = sabaitic 
office of Constantinople: Ps 50 ought to be inserted between the 
Gospel and the 9 canticles (as the comments under 3. below the 
column clearly indicate). 

On p, 350 erroneoulsy a troparion was added by the printer to both, the canticle 
of Zachariah and that of Siméon: both canticles have no troparion 
(as is clearly stated on p. 321, n. 248), in contrast to the other 
NT-canticle, the Magnificat. 
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ADDITIONAL NOTES AND COMMENTS 


I. The Original Meaning of the Prebaptismal Anointing and its Implications 


The Syriac prebaptismal anointing and its terminology is persistently attracting scholarly 
attention: see above all the extensive study by B. Varghese, Les onctions baptismales 
dans la tradition syrienne (= CSCO 512 subs. 82, 1989) pp. 3-62; further the unpublished 
dissertation of V. van Vossel, L'onclion baptismale chez 5t. Ephrem, defended at the 
Pontifical Oriental Institute, Rome, in 1984. 

For the original Syriac baptismal theology (based on John 3,5) the interesting study 
of A. Mouhanna. Les rites de l'initiation dans l'Eglise maronie (2 OCA 212, 1980) is 
to be recommended. Since this investigation concentrates on the shape and content of 
the baptismal theology, it does not discuss the technical terms for the oil and the 
anointings, nor the difference between rusa (‘sign’, “mark [of ownership] ? and homme 
("seal ), which Mouhanna erroneously translates and treats as synonyms (pp. 19,48, 122. 
184—185, 197), see my review in Oriens Christianus 65 (19813, pp. 227—228. 

Scholarly consensus has been established with regard to the meaning and translation 
of наста (and дата ). The same is true for the noticeable absence of Pauline baptismal 
theology in early Syriac literature (pace van Vossely; sce in addition: G. Winkler, "ur 
[rühchristlichen Tauftradition in Syrien и, Armenien‘, Ostkirehiliche Studien 27 (1978), 
pp. 281-287; eadem, Das armenische Initationsrituale (= OCA 217, 1982) pp. 104-129 
(= oldest Armenian evidence); pp. 135-163 (= oldest Syriac layer), pp. 168-175 (= 
summary). pp. 394—423 (= prebaplismal anointing in the oldest Armenian manuscript: 
a liturgie comparée using Greek and Syriac sources), рр. 405—413 (= discussion af Greek, 
Syriac, Armenian Terminology); eadem, "Die Tauf-Hymnen der Anmenier. Ihre Affinität 
mit syrischem Gedankengut’, in; Н. Becker, К. Kaczynski (eds), Liturgie und Dichtung 
I (St. Ottilien, 1983), pp. 391—392; 5. Brock, Holy Spirit in the Syrian Baptismal 
Tradition (= The Syrian Churches Series 9, 1979), pp, 23-26, 39; idem, "The Transition 
jo a Post-Baptismal Anointing in the Antiochene Rite’, іп: B.D. Spinks (ed.), The 
Sacrifice of Praise: Studies in Honour of AT, Couratin (= Bibl. "Ephemerides Liturgicae" 
subs. 19, 1981) pp. 213—225, esp, рр. 217-219, 221—222, 224-225, and above all his 
‘The Syrian Baptismal Ordines (with special reference to the anointings) , Studie 
Liturgica 12 (19773. pp. 177-183, esp. pp. 180-182. 


II. Ein bedeutsamer Zusammenhang zwischen der Erkenntnis und Ruhe in Mt 11, 
27-29 und dem Ruhen des Geistes auf Jesus ... 


Corrigenda: 
p. 269, note 11, line 4 (from below): 1953-1964 (instead of 1954), 
р. 274, syr Ve 29b: ending of syr 18 incorrect. 


2 ADDITIONAL NOTES AND COMMENTS 


p. 274, note 31: CSCO 283 (erroneousIv 293). 

p. 277, note 45: 'vardapetut тат”. 

p. 278-279: "westliche Quellen’, 

p. 298, note 130, line 3: “die die gleiche Bedeutung haben’. 
p. 304, after line 12: 13 {instead of 12). 


Addenda: 

(D Fortpate and дистални (sce chapter I; pp. 273—292) ef. R. Stichel, Die Namen 
Noes, seines Bruders und seiner Frau. Ein Beitrag zum Nachleben jüdischer Uber, 
Heferungen in der außerkanonischen und gnostischen Literatur und in Deakmilern 
der Kunst (= Abhandl. d. Akademie d. Wiss. in Gottingen, phil.-hist. Klasse, 3. 
Folge 112, Gottingen, 1979), pp. 34-35 (with an explanation of the name ‘Noe’ 
as ‘rest’ which alludes to his messianic role, also present in Mt 11, 28-295. 

(2) For the theme of ‘rest cf. Majella Franzmann, “The des of Solomon, Man of 
Rest’, Grientalia Chr. Perlodiea 51 (1985), pp. 408-421 (with further bibliography). 

(3) Mill, 29 also became integrated in some Armenian Irenaeus-fragments (cf. H. 
Jordan, Armerische frenaeusfragmiente (Leipzig, 1913], pp. 6/61, 102, 105), and 
forms part of several Armenian creeds: see my forthcoming book-length study on 
the historical development of the Armenian creeds (a comparison of the Greek and 
Syriac Formeleut, including also the Georgian and Ethiopic evidence). 

(4) The 'glorification' in the context of Jesus’ baptism (see chapter IT, pp. 302—304) 
occurs also in Georgian creeds: see my forthcoming study on the development of 
the Armenian creeds (referred to above). 

(5) Porthe ‘Sppt-Christology’ (sec chapter H, pp. 302-326) cf. G. Winkler, "Die Licht- 
Erscheinung bei der Taufe Jesu und der Ursprung des Epiphaniefestes. Eine 
Untersuchung griechischer, syrischer, armenischer und lateinischer Quellen‘, 
Oriens Christianus 78 (1994), pp. 177—229; eadem, ‘Neue Überlegungen zur 
Entstehung des Epiphaniefests’, in: A Festschrift for Dr. Sebastian Р. Brock (= 
Aram 5 [1993], pp. 603—633. 


IH. Ein Beitrag zum armenischen, svrischen und griechischen Sprachgebrauch bei 
den Aussagen über die Inkarnation in den frühen 5ymbolzitaten 


Por the debate on рех and pagra cf. E. Beck, 'Besra (sarx) und pagre (soma) bei Ephram 
dem Syrer, Oriens Christianus 70 (1986), рр. 1—22, 

Since the appearance of this article I discovered important new Armenian evidence 
on the early Armenian translation of the Nicene Creed preserved in the writings of Evagrius 
(ef, B.V, Sargisean, Srbay ћат Ewagri Pontac'woy vark ew matenagrut'iwnk' [Venice, 
[907], pp. 134—137). This creed af Ps.-Evagrius forms a parallel tà the symbol in the 
so-called letter of Sahak in the Стек“ Гос" (Tiflis, 1901). pp. 10-11: new edition hy 
М. Potarean (Jerusalem, 1994), 42-4, Both these witnesses go back to an earlier Greck 
and Syriac text, forming part of the Didascalia ССГ. G. L Dossetti, JI simbolo di Nicea 
er di Costantinopali, Edizione critica (Rome, 1967), pp. 66-68, 57-58 n. 59; А. Hahn, 
Bibliprhek der Symbole tarred Claubensregeln deralten Kirche, Dritte vielfach verdanderte 
a vermehrte Auflage von E. Hahn (Breslau. 1897), pp. 308-310 ($217). 
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The significance of these early witnesses to the Nicene Creed lies in the fact that these 
versions are silent with regard to the Evaripwmyoavta: only vapkwägvre is mentioned 
(so the Greek Didascalia, the two Armenian symbols in the letter of Sahak and in 
Evagrius; cf. Dossetti, p. 232), More important, | realized that all Armenian creeds until 
well into the-6th century follow this pattern, broken only by the so-called Armeniacum, 
the oldest testimony of which is to be found in the 7th-century historian Sebéos (cf. С.У, 
Abgaryan, Patmut"iwa Sebeost (Erevan, 19793, pp. 156—157. The Armentacun quoted 
in-Seh&as probably stems from the mid-&th century, as several of its technical terms seem 
to indicare. 

The symbol in Ps.-Evagrius (which follows a Syriac Vorlage) reflects the older 
vocabulary of the incarnation: marmin zgec'aw ("he put on a body") whereas the letter 
of Sahak presents the new rendering of capkullévra with the neologism marmnac'aw 
(he was embodied’), coined fram zgec vw marmin (he put on a body"). 

During the mid-óth century the Armenians eventually abandonned the previously 
circulating versions of the creed in the Didascalia, making use thereafter of the 
Nicene Creed with its double formula саркебе ита and évavüpamisavra, also found 
in the Hermeneia which formed the basis for the so-called Armeniacum. The Аттпетасит, 
which follows the Hermeneia in its statements about the incarnation, provides an 
important witness for the neologism mardac'aw ("he was inhominated’) coined from 
mard elew ("ће became man"). Herewith I am slightly modifying the precise date for 
the introduction of the neologism mardac aw which [ had previously associated especially 
with Babgen |. (chapter IH, pp. 507—508), but which, as I now believe, must have 
occured slightly later, namely during the time of Catholicos Nerses II. See my forthcoming 
brief summary: ‘Armenian Anaphoras and Creeds: A Brief Overview of work in 
Progress’, int Ortentalia Chr. Analecta (in print) and my book-length study op the 
development of the Armenian Creeds: A comparison with the Greek, Syriac, Georgian. 
and Ethiopic Formelgut (in preparation for print). 


IV. Further Observations in Connection with the Early Form of the Epiklesis 


With regard to the epiclesis in chap. 27 and 30 of the Acts of Thomas (see chapter IV, 
pp. 68-7 I) ef. Н. Kruse, "Zwei Geist-Epiklesen in den syrischen Thomasakten’, Oriens 
Christiarus 69 (1985), pp. 33-50 (pp. 35-43 = chap. 27: pp. 44—52 = chap. 50). 

See now also the more detailed and extensive investigation of G. Winkler. "Weitere 
Beobachtungen zur frühen Epiklese (den Doxologien und dem Sanctus). Uber die 
Bedeutung der Apokryphen für die Erforschung der Entwicklung der Riten‘, Oriens 
Christianus 80 (1996), Pp. 177—200. 


V. The Armenian Night Office I... 


(1) Forthe inchssion of the Lord's Prayer (see chapter V, рр: 99-100 with note 49) T 
had hypothetically suggested the МОЋ century as the earliest date, However. 
Hac'uni (Parmuriwn Hayoc alot'amateyc'im. [Venice, 1965]. p. 246) refers to 
Pseudo-John of Damascus (12th century) who accused the Armenians of not 
having included the Lord's Prayer in the office. This seems 10 prove that by the 
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12th century the dominical prayer still did not form part of the office. Only by the 
1 3th century: was it apparently included ar the end of the office, and only by the 
15th century also ar the beginning of the synaxis, T owe this information to my 
former student Khajag Barsamian, now the Very Rev. Archbishop of the Eastern 
Diocese of the Armenian Church in North America. 

(2) The Chistological Doxology (sec chapter V, pp. 100-105): this intriguing doxology 
formed the initial introduction to the night office. It is also present in the anaphora 
of Athanasius, cf. Catergian, Die Liturgren bei den Armenier, Fünfzehn Texte und 
Untersuchungen, herausgegeben von PJ Dashian (Wien, 1897) p. 274 crit. app. 
line 3. 


For farther information on the introductory part of Giseravin Zam according to the 8th- 
century commentary of Siwnec't see the forthcoming doctoral thesis of M. Findikyan, 
The Commentary on the Armentan Daily Office by Bishop Step'anos Siwnec'E(* 735): 
Edition and Translation of the Long and Short Versions with Textual and Liturgical Siudy 
(Pontifical Oriental Institute, Rome, 1997), 


VI. The Armenian Night Office IL... 


Corrigenaa: 

р. 473, note 2, line 2: “Awetiktean’. 

p. 474, note 7; "la voix’, 

p. 475, line 5: (the comma ought to be dropped): *... seven units of psalms ...". 

р. 478, note 30, line 4: 'агтагакап“. 

p. 481, line 9: *...salmosin'. 

p. 481, last line of text: ‘the seventh subsection’ (instead of: “the seven subsections’), 

p. 482, note 61: Thad suggested that Örmanean contained some ‘typographical errors’ 

concerning the psalms. The late archbishop Polarean, however, has informed me that 
the difference is due to the variations between the Snfriosaran and the Bible of which 
] was not aware. 

, 491, Ппе:б: ‘pointing’ (also p. 498, line 13). 

. 494, note 123, last line: p 217, 244, 

. $96, line 7: *vigil'. 

. 502, in the last column = (sabaitic) CONSTANTINOPLE: Ps 50 should be inserted 

between the ‘gospel’ and the “9 canticles'. 

.511: Synac marmuro) and “дтн” 

‚314, concering the refrain of P. the correct translation is: “The ram was substituted 

for Isaac ... *. 

p. 515, line 2 (from below: 'EKc^urd' (instead of “ke "urdk" "i. 

p. 318: T had suggested that the erg and the га! ‘developed оту during the 13h century’, 
It seems, however, that Grigor Narekac*i is the author of several гог", hence the faf 
may be attested already by the 10th century. The ere was developed particularly by 
Nersés Snorhali during the 12th century. 

р. 325, second part, line 4 (from below). “Waras the candele... 

p. 334, heading: (3) The testimony... 

р: 536, last line: “History of the Province of Sisakan (or: Stwnrk" A 
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p. 542, note 319: G: Winkler, “Die Tauf-Hymnen der Armenier. Ihre Affinität mit 
syrischem Gedankengut’, іп: Н. Becker, В. Kaczynski, Liturgee und Dichtung HSL 
Ottilien, 1983), рр. 381-419. 

p. 550, first column: *1 variable canticle...', second column: the canticles of Zachariah 
+ Symeon have no фарро, 


Addenaa: 


Му article, which presented For the first time an extensive study on the Armenian Night 

Office. caused considerable debate. as the exchange between Ch. Renoux and myself 

demonstrates: 

(1) Ch. Renoux, ‘A propos de G. Winkler, “The Armenian Night Office II", dans REArm, 
N.S. t. XVII (1983), pp. 471-551", Revue des Études Arméniennes 18 (1984), 
pp. 593-598; 

(2) G, Winkler, ‘Nochmals das armenische Nachtoffizium und weitere Anmerkungen 
zum Myrophorenoffizium', Revue des Études Arméniennes 21 (1988-1989), 
pp. 501-519; 

(3) Eadem, "Ungelóste Fragen im Zusammenhang mit den liturgischen Gebräuchen 
in Jerusalem’, Handes Amsorya (1987), pp. 303-315; 

(4) Ch. Renoux, ‘Le iadgari géorgien et le sarakmoc^ arménien, Revue des Études 
Arméntennes 24 (1993), pp. 89-112. 

For the Canticle of Dan 3 cf. S.P. Cowe, "The Canticle of Azariah and its Two Armenian 

Versions’, Journal of the Society far Armenian Studies 3 (1990-91), pp. 23-48. 

For the Syriic evidence on the Octoechos (see chapter V1, pp. 536-537 with note 303) 
cf. A. Cody, "The Early History of the Ocioechos in Syria’, in: N. Garsoian et al., East 
of Byzantium: Svria and Armenia in the Formative Period (Washington, 1982), рр. 89—113. 

For the eighth century evidence see the forthcoming doctoral thesis of M. Findikyan, 
The Commentary on the Armenian Daily office by Bishop Step'anos Siwnecr (T 735): 
Edition and Translation of the Long and Short Versions with Textual and Liturgical Study 
(Pontifical Oriental Institute, Rome, 1997), 


VIL An Obscure Chapter in Armenian Church History 


p. 90, line 2 (concerning the date of the final creation of the Armenian alphabet): 
‘between 39] at the earliest and 4176" (not 408 the latest), See now my extensive 
study: Koriwns Biographie des Mesrop Maitoc’. Übersetzung und Kommentar (= ОСА 
245, Rome, 1994) pp. 226—268: for the date cf. pp. 270-271; tor the general problems 
concerning Koriwn’s indications of dates cf. pp. 418-428, 

90, note 14, line 2: p. 327 (not 321). 

. 108 (concerning Syriac influence in doctrinal matters): "Eznik maintains the зупас 
expression .. "he put on a body” while translating it into Armenian ...', see now ту 
preliminary study: ‘Ein Beitrag zum armenischen, syrischen und griechischen 
Sprachgebrauch bei den Aussagen über die Inkarnation in den frühen Symbolzitaten’, 
in: Logos. Festschrift für Luise Abramowski (= Beihefte zur Zeitschrift für 
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Neutestamentliche Wissenschaft 66, Berlin / New York, 1993), pp. 499-510 (for this 
study see my addenda to chapter TIT). 

ИО For Acacius of Melitene cf. N. Garsoran, "Acace de Méliténe et la présence de 
dyophysites еп Arménie au début du NP siècle’, in: Aw carrefours des religions. 
Melanges offerts à Philippe Gignoux (= Res Orientales 7, 1995), pp. 73-83. 


- LISA For the Synod of AStisat im 435/436 see my overview in Koriwn, pp. 371-382, 


384—386, 388-390, eadem, “Das Gloria in excelsis und Trishagion und die dem 
Yoyhannes Ojnec'i zugeschriebene Konziliengeschichte’, in: ETAOTHMA. Studies 
in Honor of Корен Taft 5.4. (= Studia Anselmiana 110, Rome, 1993), pp. 537-569. 
Whether there actually was a synod at that time is still disputed; N. Garsoian, '*Acace 
de Mélitene", p. 79 nore 37; M. van Esbroeck, “Die sogenannte Konziliengeschichte 
des Johannes von Qdzun (717—728Y , Annuarium Historiae Conciliorum 26 (19941, 
pp. 31-60. See also my extensive study on the developement of the Armenian creeds 
(forthcoming. 


GENERAL INDEX 


Abdiso(y). VII 97 

Abetean, M: VI 473, 480, 506, 310- 
511, 518-519, 522-524, 527-528, 
536-537; VII 90-97, 99, 108, 121, 
123, 127, 149-150, 167, 114, 125, 
149-150, 168 

Abelius (Abel): VII 87, 93, 117-120, 
132-133, 141, 143, 145-146, 148- 
150, 153-157, 159 

Abramowski, L.: УП 100, 116-117, 
119, 124, 139-140, 146, 148, 153- 
154, 156-164, 167 

Acacius of Melitene: VII 86-87, 92-93, 
109-111,117-118, 124-125, 131, 
135, 138-139, 141, 143-145, 147, 
150-154, 162-164, 167, 170 

Agatyan H ` VI 478-475, 508, 519, 526 

Acts of John: 125-27, 29; IE 271; IV 66, 
67, 75-79 

Acts of Thomas: I 25-27, 29-31, 36-37, 
43; IL 271, 275, IV 66-79 

Adontz, М. — Garsoian, №: VII 101, 
139. 150 

Agat'angelos : 125, 27, 29, 36, 37, П 
271, 277-279, 321, 323; III 501- 
502, 504-505, 508; VIAT3 

Akinean, М. Ш 499; VII 92, 114, 125, 
150, 168 

Aland, K.: II 270, 272, 276 

Albianids: VII 101 

Alexandria: VII 87, 100, 109-110, 124- 
125, 127, 154, 162-163, 167, 169 

МОРЕ (collect): V 94-95, 101-103, 108- 
109; VT 472, 481, 532 

Аташти, 5.) VI 473, 478, 539 

Ambrose; 1 38-39 

Amida: VII 86, 90 

avanaucis, Gvamavery: see " Ruhe", 
"ruhen", "quietus" 

anointing (with bestowal of the Spirit): 
[ 33, 36-37, 40-41, 43 

anointing (leitmotiv): I 24,31-32, 34,38, 
4] 

anointing (pastbaptismal): I 27, 31, 38, 
41, 44 


anointing (prebaptismal): 1 24, 27-31, 
33, 36-44; IV 66-67, 78-79 

Antioch (Antiochia): II 273; Ш 503; 
VII 87-88, 91, 100-101, 109-110, 
119, 124, 139-141, 146, 152, 156, 
159-163, 165, 167, 169 

Aphraates (Aphrahat): | 25-27, 29; П 
271-272, 215, 270, 280, 297, 300, 
324. 11500 

Apostolic Constitutions; 125, 28, 29, 
11, 33, 39 

Aristakés: VII 125 

Armenia: 1 317, 323, 325; VII 85-87, 
89-90, 93-95, 97, 99, 101, 104, 
109, 111, 131-132, 146-148, 151- 
132, 168, 170 

Armenian baptismal ordo: I 25, 39 

Armenian Lectionary: У 109; VI 479, 
484. 500, 504, 506, 509-513, 516- 
518, 521, 524, 528, 531, 535, 540- 
3541 

Armenian Fulgata: П 277, 288-291, 
297, 300, 311 

Artasir (Artases): VII 94 

Asaruni, Gngor: VIT 484 

Assemani, J.S.E.: IL 276 

Aätzet: VII 85-87, 93; 113, 115-121; 
123-127, 129, 133, 135-137, 139- 
143, 145-146, 148-150, 155, 150, 
169-170 

Athanasius: VI 478-479, 486; VII 140, 
162 

Atticus; VIE 91, 92, 171 

Aucher, J.B.: 11 270 

Awetik'ean, б. VI 473, 519, 326 


Baarda, T.: П 272 

Bahgen: ПІ 506-508, 510 

Babilas: VII 90 

baptism: If 274, 280-285, 287, 292, 
300-302, 315-317, 323-325 

baptism of Jesus: 1 34-38; П 267, 273, 
283-284, 287, 292-293, 205.300, 
302-305. 308-314,.316-322, 324- 
325 


~ 


baptism of Jesus as archetype of 
Christian baptism: 1 35-37, 42-45 

baptismal catechesis: И 279, 284-287, 
293, 299, 313, 320, 325 

baptismal hymns; VI 542 

baptismal theology (Johannine): 140, 
42. 44-45; I| 324 

baptismal theology (Pauline): I 40-42, 
44; IL 320, 325 

baptismal water (as a womb): 1 36, 40- 
41, 44 

baptismal water (as sepulcher): I 41, 44 

Bardenhewer, O.: VII 92 

Bardy, G.: П. 268 

Barsamian, Kh.; V 109-112; V1 532- 
533 

Barsel Con WI 524 

Basilius (Basil): УП 122, 140, 162 

Baumstark, А. I1 268-272, 285; V 112- 
113; VI 473, 474-477, 433, 486, 
492. 496, 499-501, 504-507, 509, 
516-517, 522, 527-528, 537-539, 
542, 545-546; VII 88, 90 

Beck, E:: 125; II 276, 280-282, 287, 
298. 303, 319-320 

Beck, На: VI 327, 543. VIL 9] 

Becker, H.: П 282; V] 542 

Bedjan; P.: УН 127-128, 132, 146, 149 

Bernard, J.H.: VI 542 

Bernhard, L.; VI 490, 527 

Вепотеге, G.: VI 490, 516-517 

bestia alata: П 294-296 

Black, M.: II 270, 272 

blessing of the oil: ТУ 66, 71-77, 79 

blessing of the water: IV 75-77 

Bonnet, M: IV 68, 70, 72-74 

Botte, В.: 1 42 

Brk'iSo(y): Ш 501; VII 86, 97-104, 
[07-108, 152, 171 

Brock, 5 128, 32-33; П 277, 3195; Ш 
499.500: IV 67, 78 

Brooks, E W : VII 137-128, 130-132 

Brosset, M.: VII 121 

Burchard, Ch ` П 291 

Burckhardt, H ` VII 97 

Burkitt, F.C.: II 272-274, 297 

Buzandaran Patmut'iwnk' (P'awstos): 
ШІ 505-510: VI 500 

Byzantine Armenia: VI] 95 


INDEX 


Byzantium: VII 86, 89, 91, 93, 108, 170 
Bznunik: VII 94-95 


canticle of Azarias: VI 485, 488, 500, 
504-505, 510, 512-514, 517-518, 
3520-521, 525-526, 530-531; 535. 
541, 543, 548-550; see also: "Dan 
3" 

canticle of the 3 Youths: V] 485-486, 
488, 500, 504-305, 510, 512, 514- 
518, 520-521, 525-526, 530-531, 
534-535, 541, 543, 548-550; see 
also "Dan 3" 

canticles of Easter vigil: VI 483-484; 
486-488, 492, 500, 504, 509. 512, 
517, 521, 327-528, 540-541 

canticles of the morning office: VI 483- 
486, 488, 505 

canticles of the myrophores; VI 487- 
491, 494, 496, 502, 505, 541, 548- 
550; see also "cathedral (Sunday) 
vigi" 

canticles of the night office: VI 471- 
476, 483-486, 488-490 

canticles of the NT: VI 483-4865, 488- 
489, 491, 499, 505, 519-520, 325, 
535, 549-551; see also " Magnifi- 
eat” 

canticles of the OT: VI 471-476, 483- 
488, 490-494, 496-505, 512, 517, 
519, 521, 526, 534:537, 339, 54], 
548-550; see also "canticles of the 
myrophores", "canticle of the 
Azarias", "canticle of the 3 
Youths", "canticles of Easter vigil" 

Cappadocia: VII 101 

Cardona, CR M 281 

Catean, HA Ш 503 

Carlesworth, J.H.: VI 541 

Casey, RP: Ш 499 

Caspers, Ch ` IV 66 

Catergian, J.: 11499, 508 

cathedral (Sunday) vigil: VI 483-484, 
486-505, 521, 525, 527-528, 535, 
541, 548-55] 

Ceméemean, 5.; VI 473, 535, 539-540 

Cesarea: VII 95-06 

Chalcedon: III 500, 510; УП 89, 92, 
137 


INDEX 3 


christology (Antiochian): VII 85, 87, 
89-91, 99-101, 104, 106-109, 111- 
112, 118-119, 125, 131, 145-146, 
148-149, 152, 163; 167, 170 

Ciakciak, E.: II 303 

Ciasca, A: IL 271 

Cola МИ 147, 150-152 

Clugnet, L.: VI 477 

Cod, Chester Beatty 709- I1 270 

Codex Fuldensis: 11271 

Cod. Curetonianus: И 272 

Connolly, RH 125, 34; П 499 

Constantinople: VII 85, 87-88, 91-94, 
99. 108, 112-115, 118, 120, 126- 
[27, 129, 132-138, 140-142, 145- 
151, 154-155, 159-160, 162-165, 
169-170; 

Conybeare, ЕС: 1 25; IL 273; 277, 306- 
308, 313, 318-319, 321; V 93, 109 

correspondence (with Constantinople): 
VII 85, 91, 170; see also "Sahak" 

correspondence (with Melitene): УП 
85, 170; see also "Sahak" 

Council of Chalcedon: УП $9 

Council of Ephesus: VII $8, 91, 100- 
101; 110-111; 113-114, 116, 18, 
120-127, 130, 134-136, 160, 166- 
171 

Cramer, W : I 237; 111499 

Creed: II 499-510; VII 136-142, 145, 
160, 163, 170, 172 

Cross, FL. : 125 

Ctesiphon: VII 92, 94, 97, H3, 129 

Cyril (of Alexandria): VII 88, 99, 109- 
110, 118, 121-122, 125, 131, 139, 
[41-142, 145, 160-165, 167, 169 

Cyril (of Jerusalem): | 25, 28-29, 38- 
39. 4] 


Daniélou, J.: I 39 

dasdebelr. VI 508-509 

Dashian, J:i IH 508; VI 506, 514 

Dauvillier, J.: ПЕ 499 

de Halleux, A.: III 499-500, 506-507 

de Lagarde, P.: VI 526 

de Emin, С.С: II 272 

de Jonge, M.- 11291, 302 

Demonstrationes (of Aphrahat): П 272, 
280 207-208 


Devreesse, R.- VII 100, 116, 118, 127, 
137, 146, 148, 152, 154-155, 157- 
160, 164 | 

Diatessaron: II 268-272, 274-277, 282- 
284. 287-288, 290, 299-294, 206- 
300, 312-315, 317 

Dib, P.: VII 146 

Dibelius, M.: II 279 

Didache: 1 28, IV. 67, 78 

Didasealia: 1 25-26, 28, 31, 35-36 

Diegesis: VII 95-96, 122-123 

Dimitrnievski, A. V 112 

Diodore of Tarsus: VII 141, 143-145, 
162-163, 167 

Dix, G 128 

Dold, A.: IV 70 

doxalogy: IV 66, 69, 76-77, 79 

doxology (christolagical): V 94-96, 
100-108, 111-112; VI 471-473, 
497, 544-546, 548-550 

doxology (trinitarian); V 94, 96-07, 
101-106, 108, 111; VI 477, 481; 
507, 547 

Drijvers; HJW.: VE 542 

Duncan, EI 1:25 

Ding, W.; VI 542 

Din, Synod of: VI 480 


Edessa: IH 501; VII 86-91, 97, 99-101, 
104, 107-109..112, 113-1159, 131, 
141, 143-145, 147, 151-155, 156- 
157, 167, 170-171 

Egan, G.A: II 290 

Egeria: VI 487 

Eingeborene; 11267, 283, 302, 321- 
322, 325; see also "Егзірерогепе 

Eizenhófer, L.: IV 70 

Etige: III 501, 502, 504-505, 507, 310; 
VII 150 

Eltester, W.: П 291-292 

Emin, N.: VI 526 

пушта VI 507-509. 538 

Ephesus: Ш 500; VIT, 87-88, 91,100, 
110-116, 118, 120-127, 130, 134- 
136, 141, 167-170 

Ephrem: 1 25-27, 29, 32-34; П 270-271, 
273, 275-276, 278-280, 282, 287- 
288, 200, 203-204. 298-299, 303- 
304. III 560, 503; VII 122 
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epiclesis : IV 66-80 

epiclesis (adressed to Christ): ГУ 67-69, 
72, 74, 79 

epiclesis (adressed to Father): IV 67, 
75-77, 79 

epiclesis (adressed to Spirit): IV 68-71, 
79 

epiclesis (blessing of the oil}; I 30-31, 
43-44 

epiclesis (eucharistic): IV 66-68, 69-7], 
T4, 78-79 

epiclesis (prebaptismal): IV 66-69, 71, 
79 


epiclesis (with verb "come": IV 66-78, 
SU 

epiclesis (with several verbs): IV 72-78 

Epiphany: П 283 

Epiphany-hymmns: 11 273, 280-282, 284, 
287. 298-299, 317 

Epiphanius: II 268 

erg: У 94 

"er «ihomisiertes sich": HIT 507-510 

"er nahm einen Leib ан": UI 503-504, 
507. 510 

"er «verleiblichtes sich”: IIl 505-507, 
508, 509, 510 

"er wurde Mensch": III 504-505, 509, 
510 

"er zog einen Leib ан": TIT 500-503, 307 

Erhard, A; V 112; 

Erhebung Jesu: П 267, 302-306, 316, 
318-320, 322, 325 

Erstgeborene: II 267, 322, 325; see also 
"Eingeborene" 

Esapalean (= Essabalian), P 11 277, 
309; VI4T3, 505 

eucharist: [V 66, 69-72, 74, 78-79 

Eunomius: VII 130 

Eusebius: П 268; HI 503 

Evagrius: VII 140 

evening office: V 97-99, 110-112 

exorcism: 1 24, 37, 39-40, 42 

Eznik (Eznik Kolbac'i): HI 502, 505, 
510; VII 86-87, 107-109, 112-115, 
122, 125, 133 


Fellerer, K-G.: VE 473 
Finn, Th.M.: 127, 28,38 
Firmus of Cesarea: VII 162 


Fischer, B.; IL 272 

Fischer, RH II] 499 
Friwold, L.: HL 499; МИ 115 
Funk, F.X:: 125 


Gamber, K. [IV 67 

Саге, G.: VII 94-97; 99, 122-123, 
125 

Сагзогап, N.: П 307; Ш 506-508; УП 
93, 95, 101, 120 

Geffcken, 1: 11303 

Gelzer, H.: WII 96-97 

Georgian Lectionary: VI 516-317 

Gerhards, А IV 67 

Gerhardt, Ch II 272 

Geyer, C.F: Il 319: III 490 

Ghesarian, 5.: VII 90, 94 

Girk' Tod Ш 502, 504-508, VI 85- 
86, 114, 120, 129, 136, 139; УП 
85-86, 109-111, 114, 120-121, 
127-129, 133-134, 136-137, 139- 
140, 143-144 

Giwargis of Arbela: VI 492, 527 

Gloria in excelsis: Noe 102-103, 105, 
112; VI 485, 489-490, 495-407, 
502, 520, 530-532, 546, 548-550; 
VII 121-123 

Goates, M.; 11272 

gobral)fay. V 94. VI 475-482, 498, 510, 
529. 534 

Good Friday: V 109 

кокке VI 518-319, 525-526, 530-531, 
535. 541, 548 

gospel: V 93, 109 

gospel of Hebrews: see "Hebräer- 
Evangelium" 

gospel (of resurrection): VI 472, 487- 
49] 495-494 406-407. 409-500. 
302-503, 505, 532, 548-550 

Gregory of Nazianzen: VIE 122 

Gregory of Nyssa: VII 122 

Gregory the Шипипагог: 1 25; VI 500; 
ҮП 99, 101, 104, 125; see also 
"Teaching of St, Gregory" 

Gribomont, J: 11499 

Grillmerer; A. - Bachi; H VIL 92, 148 

Oreusset, Ri; VII 89, 94, 96-97, 119, 
137, 150 

Grumel, ХМ. V[ 522 
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Habel (Abel, Habel): УП 150 

Насип, Н.У. V 93, 96, 100, 110-111; 
VI 473, 470-480, 483, 494, 496, 
500, 506 

Hahn, A ` III 500, 503 

Hamilton, F.J.: VII 127 

Hannick, Ch.: TI 277 

Hanssens, J.-M.: VI 478, 496 

Батс{п VI 514-515, 518-523, 525- 
526, 330-333, 535, 541, 548 

Harkins, P.W.: I 25 

Harnack, A ` Ш 499 

Harris, R.: 11320; VI 542 

Байта (seal): 1 27-28 

Hbyl (Abelius}: VII 149-150 

Hebrder- Evangelium; II 268, 273, 293- 
294, 299. 302, 314, 317, 321-322, 
324 

Hefele, C.J.: VII 88, 92, 99 

Heiming; O.: VI 473 

Hennecke, E.: II 268, 292-294 

hexapsaimos- У 105; VE471, 547 

Heyer, F.: VII 122 

Hill, GH П 271 

Hippolytus: I 24; VI 486 

Hoge, H.W.: П 271 

Holy Spirit: I 33, 35-38, 40-41, 44; II 
267, 278, 293, 295-301, 303-306, 
310, 313-318, 320-323, 325 

Holy Spirit (as mother): И 321-325; IV 
68-72, 75, 79 

Hona(y): VII 144 

Hübschmann, H.: V1 476, 508, 522 

ћи ама, hullale: V1 477, 491-493, 50] 

Hultgárd, A ` I 291-292 

Husmann, H.: VI 473, 482, 518, 536 

ураде 507-509 

йурорхайта: V1 507, 511 


Ibas: VIE 87-90, 99-100, 107-108, 112, 
131, 135, 143, 152-153, 156, 158- 
160, 170-17] 

immersion; 129, 37-39, 41, 44 

Inglisian, V.: V 111; VI 551; VII 85-86, 
110, 120, 129, 134, 137-138, 142, 
146, 148-150, 168 

Innocentius Maroniae: VII 116-120, 
144, 146, 149-153, 154, 166 

intercessrons (K'arozy V 93-05, 101- 


103, 108-109; VI 471-472, 481, 
532, 544-545, 547 

invitatory: V 93-96, 101, 105-107, 110; 
V1 471-472, 497, 544-545, 547 

Issaverdens, J.: VII 119 

iwiaberre’: see "cathedral (Sunday) 
vigil" 

Izmireane', Y: III 502 


James, Е' О: 135 

Jammo, 5: Н: VI 492 

Jensen, H.: V1 513 

John (evangelist): 125, 37 

John Chrysostom: 125, 27-29, 37-39, 
41: VI 506; VII 122 

John (of Damascus): VI 527 

John (of Jerusalem): I 26 

John the Baptist: 143; П 287 

John (Patriarch of Antioch}: VIE 88, 
100, 109, 139-140, 142, 136, 158- 
165 

Jordan; | 34, 36-37, 41-44; П 267, 273, 
283, 292, 294-297, 301-302, 304, 
310, 312, 316-317, 320, 324-325 

Jungmann, ЈА IV 66; V 104, 112; VI 
547 


kanon (of psalms): VI 474-477, 481, 
483, 491, 498, 520. 528 

капот (of tropariay VI 476, 518-520, 
525-5341, 543, 549 

kanonaglux: У 94, V] 475-476, 481- 
482, 539 

kathisma: МІ 476-477 

Kattenbusch, F.: Ш 499 

kc'urd (as responsory): VI 484, 505, 
508-512, 515-518, 532, 535-538, 
540-541, 543-544, 548 

keurd (as troparion) IT 301; VI 309- 
510, 512-521, 526, 533, 535-538, 
541, 543-544 

Kirakos Ganjakeci: VI 522, 524, 534, 
536 

Klijn, A F.J.: 1 24-25, 27, 31; 1 268- 
269, 284 

Kmosko, M..: I1 276, 289 

knik Hawatoy: ПІ 508; VIT 108, 114- 
115, 127-129, 136-137, 139-140 

Kniazelf, A VI 484 


6 INDEX 


EKoriwn: WI 86-87, 92, 107-108, 111- 
115, 118, 123, 125-126, 129, 132; 
134, 136, 141, 149-150, 166, 168- 
169 

Kretschmar, CG 132; IV 67; VE 500 

Krumbacher, K.: VI 473, 527, 540, 544 

Kutsch, E.: 1 34 


Lafontaine, (D 11 275, 289-290, 298, 
322 

Laga, C.: IIT 496 

Land, J.P.N.: VII 127 

Langlois, М VII 90, 94.05, 97-90. 
125, 158 

Lattke, M.: VI 542 

Lazar P'arpec'i: Ш 504, 509-510; VI 
473, 478-479, 508-509, 511; VII 
26, 90, 94-95, 97-99, 101-103, 
105, 125, 141, 150 

Lebon, J: VII 140 

Leeb, H.: VI 506-508, 510, 512, 516- 
517 

Lehmann, H.: I1 276-277 

Lelo; L.: 11 269-271, 274-278, 283; 
285-288, 290, 293-203, 297-298, 
307-309; Ш 503 

Leontius, Eewond(es), VII $7, 92-93, 
108, 111-120, 123, 125, 127, 129, 
132-134, 136, 141, 143, 145-146, 
148-151, 153-157, 159 

Liber Graduum: II 271, 289 

Liberatus of Carthage: VII 116-120, 
144, 146, 149-150, 152-154, 166 

Lietzmann, Th.: II] 499 

Lipsius, КА: [V 68, 70, 72-74 

Livingstone, EA ` III 499 

Loofs, F.: II 278 


Lord's Prayer: У 93-103, 106, 108, 112; 


MI 471-472 
Lyonnet, & П 274, 277; VI 505 


Maclean, АЈ: V 96 

Magnificat: VI 484-485. 491, 505, 519- 
520, 525, 532-535, 540-550 

таап”: see "supplication" 

Malxasean, $: III 504 

Malxaseanc', Sto VII 97 

Manandyan, H.: VII 92 

Manson, T.W.: IL 324 


Mares, L.: IE 301, 307 

Marmadji: II 271-272 

marma, maraya: МІ 477, 492. 50] 

Marr, №: VI 526 

Mastac': see "Mesrop Maiitoc" 

Mateos, 1: 124; V 95-99, 102, 105, 
111-113; VI 473-474, 476-479, 
483-484, 487, 489-493, 496, 499, 
501, 503, 505-509, 511, 516, 527 

Maximianus (Patriarch); VII 99, 112 

Maximus: VII 158-163, 165 

mazmuro: VI 311 

Mearns, J.: VI 473, 475, 483, 485 

Mecenan: VII 154 

Melk'onyan, H.G.: VII 90, 97 

Melitene: VII 85-87, 92, 94, 109, 111- 
112, 143, 145, 149, 151, 153, 163 

Melito of Sardis: VI 486 

Mercier, B.-Ch.: IL 301; VII 109, 143 

mëcht IV 68-69, 79 

Mesopotamia: VII 108 

Mesrop Ma£toc": Ш 502; VII 87, 89- 
93. 106-108, 112, 114, 121, 124, 
126-129, 133, 136, 139, 141, 149- 
150, 152, 166-169, 171 

Messina, CG П 271, 274-275, 312 

Metreveli, H.: Ш 510 

Metzger, B: П 269. 271-272, 277 

Michels, Th.: VI 490 

Mingana, A. 125, 27; 11320; VI 542 

Mitchell; L.L.: 1L 26-28 

initis (pao): IL275, 277-279, 282, 
284, 286, 288-289, 209. 307 

Moesinger, G.: П 270 

Molitor, J.: П 285; V 98; VI 477 

Mopsuestia: VII 133, 135, 156 

morning office: V 94-98, 102, 110-112; 
VI 485-490, 493-500, 502-505, 
518, 520, 524-525, 529-532, 535- 
536, 538-539, 541, 543, 548-550 

Mouhanna, A ` П 282, 285 

Movses Sraneci: V 99 

Movsés K'ertol: V 111 

Movses Хогепаст VII 86-87, 90-99, 
102-105, 107-108, 112-113, 121- 
127, 141, 149-150, 166-169 

Мипнег, JA III 499 

Murray, Е ` 1L 275 

Mxitareanc, A ` VII 115, 126 
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Mygdoma: I 30, IV 73 


Мате (divine): IV 67-69, 72, 74-75, T9 

Nau, F.: ҮП 158 

naxrarark; VII 87, 95-99, 101-102, 104, 
143-145 

Nerses: Ш 505-506, 508; УП 94-96 

Merses ПШ: VI 522-524 

Merses Lambronaci: VI 544 

Nersés Sinol: VI 522, 524, 536, 543 

Nersés Snorhali: V 94, 101, 108, 110, 
112; VI 539-540, 544 

Nersessian, N VII 122 

Nestorius: VII 88, 91, 99-100, 109-116, 
118, 120-124, 126, 130-132, 134- 
135, 137, 139, 140-141, 143-146, 
148-149, 162-163, 165, 157, 169- 
171 

Neve, E: VI 473, 519 

hicea: VII 120, 125, 140, 145 

night office (Byzantine): У 95-97, 99- 
100, 102-105, 107-108 

night office (Syrian): V 95-97, 99-100, 
102-105, 107-108 

Nisibis: VIT 88-89 


office (Byzantine): У 112 

office (cathedral): V 93-94, 99; 1 10; see 
also "evening office’, "morning 
office" 

office (monastic V.93-94, 104, 110: 
see also "psalmody (топаз с)" 

affice (of the defunet): V 109; VI 472, 
550-55] 

affice (Sunday cathedral): see "cathe- 
deal (Sunday) vigil" 

office of ressurrection: see "cathedral 
(Sunday) vigil" 

ail (Armenian terminology): I 26-27, 37 

oil (exorcised): 1 28-29, 41-42 

oil (Greek terminology): I 26, 28-29, 
37. 41 

oil (Syriac terminology): T 26-27, 34, 
37, 41 

oner VE S07-500, 516 

Orbelean, Step annos: VI 336-337 

órhnut wm. МР 475, 483-485, 518-520. 
525.526, 335-538, 540- 54], 543- 
544, 548-549: see also "canticle" 


Ormanian,M.; V 93-94, 101, 103, 109- 
112; VI 472-475, 477-478, 432, 
505, 518, 539; VII 116 

Ortiz de Urbina, J.: П 274-276 

Outtier, B.: VI 473-475, 537 


Pap: VII 95, 106 

p'arabanut wn (doxology): VI 475-477, 
482, 532; see also "doxology" 

Parisot, DI I 26-27; П 275, 289, 298, 
321-322 

Peeters, P.: ITE 501; VII 88-93, 100, 
108, 111, 114, 116, 127, 149-150, 
152, 154, 156 

Peiermann, FLJ.: VI 473 

Persarmenia: VII 89, 94-95, 100-101, 
103, 107-109, 111, 118, 121, 123, 
125-126, 129, 130-132, 135-136, 
143, 145, 149, 152, 168-171 

Persia: VII 89, 91-92, 94-95, 148 

Prënz 11 273-275, 299-300 

Petermann; V1 518-519, 533 

Peters, C : [| 268-269, 272, 274, 277 

Plooij, D.: I] 268, 269 

Poirier, P.-H.: VE 541 

Polarean, Мо У 110-111; VI 480 

рох VI 482, 514-517, 523-524 

prebaptismal anointing: I 24, 27-31, 33, 
36244 

Preuschen, E.: II 271 

Proba: VII 88 

Proclus: III 502, 504; VII 86-87, 110- 
113;115-122; 124-125, 127-137, 
139-143, 145-150, 152-156, 158- 
161, 164-168, 170 

prokeimenon: VI 507, 511 

psalmody (antiphonal); VI 507, 509 

psalmody (monastic) V 93-94, 101- 
103, 106-107, 110; VI 471-476, 
479-483. 486, 488-494, 496-501, 
504, 520, 525, 529, 534, 539, 541, 
543, 343, 548-550; see also ‘night 
office" 

psalmody (responserial): VI 507; see 
also "Жеш" 

psalms (division of) VI ATA-AT7, 479- 
483, 491-492, 520 


gale d-3ahra: VI 490, 492-493, 501, 
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504, 526-527, 54] 
ganone (responsories): VI 493, 527-528 
Quecke, H.: VI 496 
quietus: I] 274-275, 278-279, 284, 286, 
288-289. 203, 200. 307 
Ошзре!, G.: IL 269, 272, 280 


Rabbula: I 273; VII 88-90, 100-101, 
107, 109-110, 117-118, 131, 135, 
144, 147-148, 150-154, 156, 167, 
171 

Ranke, E- IT 271 

Rateliff, EC 1 35, 42 

Rathofer, J.: П 269-270, 272 

Rendel Harris, J.: П 269 

Renous, A (= Ch): V 109; VT473, 
478-479, 484, 301, 304, 506, 510, 
512-514, 516, 518, 521 

renunciatian: I 37 

Resch, An 11274, 278-279, 300, 319 

responsary: see "teur, 
"prokeimenan" ; "hypopsalma" 

Ricaut, P.: V] 482, 495 

Richard, ML: VII 109-111, 136, 140- 
141, 143, 145-146, 148, 151, 154, 
157-156 

Коћгасћег, A. ` VI 490 

Rouwhorst, G: IV 66 

Rouziés, U: VII 92 

Ruhe, ruhen, 11267, 273-276, 279-302, 
304. 310, 314-317, 325 

лета (sign, mark): 1 27-28 


sahak: HT 502, 506, 510; VII 85-87, 
89-99, 101-109, 111-113; 118, 
121, 124, 126-129, 131-134, 136- 
139. 141-142, 145, 148-150, 155, 
167-170 

Saint Martin, MS: 92-93, 93, 98 

Samosata: VII 86, 90-91 

Samuel, M.A.Y.- 126 

S(aymuel (Patriarch): ПІ 501; VII 86, 
101, 106-108, 112-115, 121, 126, 
129, 131, 136, 139, 141, 144-143, 
152, 155-156, 167, 170-171 

Sancius: IV 66-67, 77-78, 80 

Sarakam VI 473-474, 476, 504, 506, 
508, 514, 517-520, 522, 525-528, 
535-536, 540-541, 548-550, see 


also "troparion" 

&sraknoc: VI 518, 536, 540 

sardica: IIT 500 

Sarkissian, K.: VII 85-86, 90-94, 109- 
111, 116, 120, 124-125, 129, 134, 
138, 141, 144, 146, 148-150, 154- 
155, 168 

Schlüssel der Wahrheit: 1T 306-308, 
311, 317-320 

Schmidt, M.: 0 315; M 499 

Schneemelcher, W: I] 268, 292-294 

Schneider, H.: VI 473, 485, 486 

Schneider, M IV 66 

school of Edessa: VII 88-90, 100, 107- 
108 

school (Antiochian): П 272 

Schulthess, F.: I] 298 

Schwartz, E.: VII 99-100, 116-119, 
124, 127-134, 139-141, 146, 148, 
153-167 

Sepal, IB VII 88-89, 100 

Serkoyan, N МЇ 537 

Severus of Antioch: V1 522, 537 

Sievers, E.: 11272 

Smith Lewis, A П 272, 274 

smyrna: VI 48 

Spiler, В VI 581 

spirit-Christolagy: I 267, 278, 280, 
302, 318, 320-32], 325 

Spuler, B.: У 111; VI 551 

Step annos Stwneci У 94, 99, 101, 
107-108, 190-113; VI 480-481, 
480, 495, 497-498, 501, 305, 522- 
523, 527-529, 534, 536, 538, 543, 
551 

St. Sabas: VI 527 

Steingass, F: I1 275 

xtichaos; VI 507-508, 537 

Stone, МЕ: П 291, 310 

Strohmann, W.: II 299 

Strunk, Q.: V] 490 

Siber, А: V 112; 

supplication (rar ak) V 93, 109; VI 
7 


Surmak: III 501; VII 94-86, 100, 105- 
106, 113, 143, 170-171 

Synod of Astisat: VII 85-87, 113, 115- 
129. 133, 135-137, 139. 141-143, 
145, 148, 150, 160, 169-170 


INDEX H 


sur Vulgata: 1 274, 276 

Syria: 11279, 284, 317, 322, 325-326, 
Ш 503, VII 94, 100-101 

Syrian baptismal ordo: 124, 26 

Syrian Patriarchs; VII 94, 108, see also 
"Brk'iso(y) ; "Samuel" 


Taft, КЕ. 145; VI 493, 506-307 

r'agswork" VI 481-482 

Tahmizian, N.: VI 537 

Tallon, M.: Ш 502; VII 85-86, 91-92, 
109-111, 114, 119, 127-128, 133- 
134, 136-138, 143-144, 154 

Tatian: 1 268-272, 310 

Teaching of St. Gregory: 1 25, 32-33; П 
271, 277, 284-288, 300, 303-305, 
307-309, 311, 313, 315-318, 320- 
323, 325; III 501-302, 504, 508- 
510 

Ter-Mikaélian; N.: V 110; VI 473, 506, 
518-518, 522-524, 526, 529, 535- 
537, 539-540, 544 

Ter-Minassianz, Е, (Tér-Minasean, E.) 
II] 502; VII 95-98, 101, 150 

Tér-Mkrté&'ean, С. – Капауваас, St: II 
277-278, 286-288, 300, 303, 305- 
306, 309, 315-316, 318, 323 

Tär-Mkrte'ean, С. – Maixasean, Sti VII 
94-95, 97-99, 150 

Testament of Levi: П 291-292, 302, 
309-310 

Testament of the Twelve Patriarchs: П 
291 

Tetra- Evangelium: Il 269-270, 272, sec 
also "Fetus Syra" 

Theodore of Mopsuestia: 1 25, 27, 39, 
42. 45; VII 85-88, 90-91, 100, 
107-111, 115-120, 122-126, 128, 
130-135, 137-138, 141, 143-148, 
151, 153-157, 155-169, 171 

Theodosius II: УП 89, 91-92, 171 

Theodotus: VIL 158, 141-162 

Thomas: 1-25-27, 29, 36-37 

Thomas, J.: П 291 

Thomas-Evangelium: IL 269 

Thomson, R.W.: 125, 32; I1 277-278, 
286, 305: УП 91-92, 94-99, 108, 
112-113, 121, 123, 127, 167 

Thopdschian, Н ` VII 95 


Tisserant, E.: IL 270; V 111 

Todesco, V: 11 272, 309, 315 

Tomus ad Armenios; VII 86-87, 112- 
113, 115-118, 120-121; 125-136, 
140, 142, 146, 154-156, 159, 166, 
168, 172 

Toumanoff, C.: VII 96 

Tournebize, F.: VII 96, 98, 119 

Tris(h)agion: П 301; V 95-99, 111, VI 
471, 522, 530-532, 543; VII 122- 
123 

troparion: V1471-472, 504, 506-509, 
514, 517-528, 530-538, 541, 543, 
548-550: see also "Sarakan" 

Tud Prokfeay: VII 133-134; see also 
"Tomus ad Armenios" 


Unnik van, WiC: V 111 


Vaccari, РА: П 272 

van Roey, A. IIT 499. УП 127 

van Rompay, L.: Ш 499-500, VII 127, 
130-132, 135, 152, 154-155 

Магдапсап A. ` IIT 502; VII 133-134, 
136-137, 142, 150, 154 

Меат Ji 1 35 

Verherrlichung Jesu: 11 267, 302-306, 
319-320 

Vetus Syra: 1L 269, 272-277, 299-300 

Vielhauer, Ph.: I 268, 279, 293 

Vàaobus, A. П 268, 270, 272-274, 277; 
Ш 499; IV 71; УП 88-859 

Viam: VII 93, 97, 101-103, 113, 129 


Weber, S: VII 96, 116, 126, 168 

Wegmann, H Al IV бб 

Weiss, J.: П 309-310, 312-314 

Wellesz, E.: VI 537 

Wenger, A 125, 28 

Whitaker, E.C.: 124, 27-28, 33, 37, 39 

Widengren, G.- 134-25 

Wiessner, G.: 11499 

Winkler, G: 124; II 277, 281- 282, 
285, 301, 303, 318, 320-321, 323, 
I] 499. 501-502, 504-505; IV 67, 
71, 76; VI 471, 491, 495, 497, 501, 
510, 531, 538, 542, 551; VII 10H 

Winter; P 11309 

Wright, W 125-26, 30, 37; П 275, IV 
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68-70, 72-77; VII 127, 152 
writings (of Ојпест): VI 480-481, 529, 
532. 334 
writings (of Siwneci); VI 480, 534 


AXosrov Anjewacı: V 94-95. 100, 107, 
110; VI 481, 551 


Yazdgard П: VII 106 

Yovhannés I: IH 505-506 

Yovhan(nes) Erznkaci: V 100 

Yovhannes Mandakum: Ш 505, 507- 
510; V 94-95, 108, 111 

Y ovhanneés Ojneci: V 94, 99, 101, 105: 


VI 478, 480-482, 489, 494.495, 
497-498, 501, 505, 511, 523-525, 
528-532. 534, 538-539 543, 551; 
VII 87, 92-93, 95, 98, 120-123, 
126-127, 169 

Yovsep VII 86-87, 106-109, 112-115, 
123, 125 

Ysebeart, J.: 138 

Yusik: WII 96 


Zamagirk® Ш 505 
Zeriass, R.: VI 490 
Zohrapean, Y.: 11 277 
Zur: III 509 


INDEX OF BIBLE QUOTATIONS 


Ex 14,2417. VI 484 

Ex 15: VI 488, 519 

Ex 15,1ff: VI 512, 516, 521, 525-526 
Ex 15,1-19: VL 474, 484-486, 504 

Ex 15,1-20: VI 492, 500 

Ex 15,1-21: VI 501, 504, 541, 348-549 
Ex 34,23: II 290-29] 


Num 12,3: IT 288-289, 317 


Deut 32: VI 486, 50] 

Deut 32,1-21: VI 475, 492, 490. 501 
Deut 32,1-43: V] 492, 499. 504 
Deut 32,21c-43; VI 492, 501 

Deut 32,22-43: V] 475, 499 


I Sam 2,1-10: VI 475 

І Sam 9, Lat 1 33 

| Sam 10,1-10: I 33 

I Sam 16,1-13: T 33-34 
| Kings 1,39: 134 


Ра 1: VE 474 

Es 1-147: VI 474, 477 

Ps 1-150: VI 477 

Ps 2-8: VI 474 

Ps 2,7:135; IL322, 324 

Ps3: V 94, 105-108; VI 545, 547-549 

Ps 7,15: I1 285 

Ps 17,1-7: VI 482 

Ps 17,40-51: VI 482 

Ps 18-35: VI 499 

Ре 34.1-7: VI 482 

Ps 356-13: VI 482 

Ps 36-54: V] 499 

Ps37: V 105-108 

Ps 50- VT 489, 49], 495-407. 502, 520- 
521, 530, 532, 538, 54], 548-550 

Ps 50,17: V 94, 102-108; VI 545, 547- 
548 

Ps 52,1-5: VI 482 

Ps 54,20-24: VI 482 

Ps62: V 105; V] 489 


Ps 70,1-6: VI 482 

Ps-71,11-19: VI 482 

Ps 87: V 94,198, VI 545, 547, 549 

Ps 88,1-7: VI 482 

Ps 88,40-53: VT 482 

Ps 102: V 94, 105-108; VI 545, 547, 
540 

Ps 105,1-6: VI 482 

Ps [0541-48 V] 482 

Ps 106-118; VI 498 

Ps 116: V1 502 

Ps 118,121-1268: VI 482 

Ps 118,169-176: VI 482 

Ps 131,1: II 288 

Ps 133; V 105 

Ps 142: V 94, 105-108; VI 545, 547, 
540 

Ps 145,1-7: VI 482 

Ps 147,12-20: VI 482 

Ps 148-150: VIE 474, 489, 491, 495-497, 
502, 520-521, 530, 532, 538, 541, 
548-550 


Is б V 95: IV 76 

Is 11,2: 0 293-294 

Is 26,9-20; V] 475 

Is 38,10-20; VI 475 

Is 42, 10-13: VI 475, 492, 498, 501, 504 
Is 45,8: VI 475, 492, 501, 504 

15.52.13: I1 305-306, 308, 311, 319-320 
Is 61,122: 134 

Is 66,1-2: I] 289-290 


Ez 34,15: П 290-291 


Dan 3: VI 484, 486, 488-489, 492, 496, 
500-505. 520. 523; 535, 548 

Пап 3,1-35: VI 484 

Dan 3,1-90: VI 512, 515 

Dan 3,26ff- VI 485, 512, 518, 521, 525, 
520.530, 532, 541, 548 

Dan 3,26-45- VI 502, 504, 512-513, 
520 

Dan 5,26-88: VI 494 
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Dan 3,520: VI 485, 512, 521, 525, 530, 
532, 541, 348 

Dan 3,52-88; VI 502, 504, 512, 514, 
520 

Dan 3,56: VI 518 

Dan 3,57: МІ 516, 518, 525, 529, 548 

Dan 3,57-88: VI 502 

Dan 3,57-2]: V] 502, 504 


Jon-2,3-10: VI 476, 498 
Hab 3,1-19: VI 475 


Mt 313-17; П 292, 298, 304, 312, 321, 
325 

Mt 11,27-29: II 267, 273-275; 211, 
279-281, 283-285, 292, 296, 299, 
304, 306-309, 319, 321, 325 

Mt 11,27: ID 304, 306, 309-315 

Mt 11,29b: I1 267, 273-281, 284, 286- 
290, 293. 209. 317, 321, 325 

Mt 11,30: IT 285-286 

Mt 12,18; IL 304, 321 

Mt 13,31-32: П 294-296, 299 

Mt 28,1-20; VI 497 


Mk 1,9-11: П 292, 298, 312 
МЕ 13,42 - 16,8: VI 497 


Lk 1,46ff VI 485 

Lk TENT VI 484 

Lk 2,14: V 96, 102-103 

Lk 2,29ff: V] 485 

Lk 3,21-22 II 292, 295-296, 298, 312, 


Jh 10,38; 11312 

Jh 12,28: П 303-304, 320 
Jh 12,49: IT 312 

Jh 14,5: H 312 

Ih 14,10-11: 17312 

Jh 16,14: II 303-304, 320 
Jh 17,1: II 303-304, 320 

Jh 19,38 - 20,18: V1 497 


Acts 2,3: П 292, 300 
Acts 10,38: [ 34 


Km 6: I 41, 43-44 


1 Pet 2,9: 132, 39 
322, 324-325 
Lk 3,22: [ 35-36 
Lk 4,18: 134 
Lk 10,22: II 314 
Lk 12,35-37; VI 495 
Lk 23,50 - 24,12: VI 497 


Jh 1,15-28: IL 312 


Jh 1,18: I 308-309, 312-313 


Jh 1,29-37: II 312 


Jh 1,32: II 267, 292-300, 302, 304 


Jh 1,32-33- 137 

Ih 3: 143 

Jh 3,3-5: 136 

Jh 3,5: 11324 

Ih 4,34- П 309, 313 
Ih 6,46: IL 312 


Ih 10,14-15: II 308-310, 312-313 
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